ABSTRACT
THE CHALLENGES AFFECTING BIBLICALLY BASED RECONCILIATION
AFTER 2007 POST-ELECTION VIOLENCE IN KENYA:
A CASE STUDY OF EIGHT CHRISTIAN ADULTS DIRECTLY AFFECTED
BY 2007 POST-ELECTION VIOLENCE
by
Matthews Kalola Mwalw’a
The purpose of this study was to examine the challenges affecting biblically based
reconciliation after the Kenya 2007-08 presidential and parliamentary post-election
violence. In the qualitative methodology applied, I interviewed eight Christian adults
between 28 and 60 years old. Five men and three women participated in the interviews.
All of the participants experienced some degree of post-election violence.
In this study, I made three discoveries. First, a considerable number of Christians
suffered during the post-election violence. Consequently, a new face of Christianity in the
region came into being, and bitterness with negative outlook on life characterizes
relationships. Second, the testing of faith among Christians during the period of postelection violence brought about new challenges to Christian living and church practice in
Kenya, especially in the areas affected by the violence. Third, I found that some people
affected by the post-election violence welcomed ideas about the process of forgiveness
and reconciliation.
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CHAPTER 1
PROBLEM
Introduction
The background for the events leading to the 2007 presidential and parliamentary
elections in Kenya dates back to the early Kenyan political pilgrimage. Most crucial was
the memorandum of understanding between the National Alliance of Rainbow Coalitions
(NARC) movement of 2002, which sought to bring a balanced relationship between
political parties. This memorandum failed. As soon as the elections of 2002 took place,
the president-elect abandoned the memorandum. Instead, a series of injustices and illtreatment of both individuals and political parties took place. Positions promised to key
players never materialized.
Statement of the Problem
By the time voting day came on 27 December 2007, the situation was not good,
and all was not well in Kenya. Bouts of violence characterized the end of December and
early part of 2008 and included killings, acts of arson, property destruction, rapes,
separation of children from their parents, and the loss of businesses and premises.
Families lost homes and property. Arsonists destroyed food storage sites, as well. A
pastor with the Africa Inland Church (AIC) reported his experience when he officiated a
wedding in the town of Kitale, five hours from the city of Nairobi. Violence began in the
area in the early hours of the Saturday before the wedding. Although in many cases of the
media reports, the reporters’ allegations emphasized that violence broke out after
announcement of the poll results, the pastor and his wife with two other members of his
congregation witnessed bouts of violence two days before the said announcement. The
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concentration of the post-election violence confined itself to the Rift Valley province and
scattered areas in both the Western and Nyanza provinces of Kenya. However, the
rumblings of the violence spread to the entire nation and finally to the international
community.
The major towns and cities affected by the post-election violence included the city
of Nairobi, in the Nairobi province; the towns of Naivasha, Nakuru, Molo, Elbagon,
Londiani, and Eldoret, all in the Rift Valley province; and, Kisumu city, in the Nyanza
province. These major towns and cities appear in the Kenyan map in Figure 1.1.
In Eldoret, arsonists torched a church. In this fire, many people including children
perished. Robyn Dixon, Los Angeles Times staff writer, covered this event:
First, the attackers pelted the church with rocks to pin down the women,
children and elderly people seeking shelter inside.
The armed men then slammed the church doors shut. They piled
bicycles and mattresses outside the main entrance and blocked a smaller
door at the back. They went about their business efficiently. (1)
This church, part of the Kenya Assemblies of God, sits right inside the farm country
outside of the Eldoret town. The majority of the victims taking cover inside the church at
Kiambaa consisted of members of the Kikuyu tribe. President Mwai Kibaki, a Kikuyu,
and the rival Kalenjin tribe formed the majority of the attackers in Kiambaa. The disputed
presidential election centered on the argument that Kibaki and his Party of National Unity
group (PNU) stole the votes, thereby garnering unrealistic victory.
A Daily Nation reporter recounted a horrific story from the Kiambaa situation. As
people attempted to run from the incidences of violence, the fight and exchange of
violence intensified such that the church grounds, police stations, schools, and mosques
served as safety havens:
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In a few cases, members of the Kikuyu community were able to resist the
attacks and even hit back at their attackers. In Matunda Centre, for
example, some 14-25 young Kalenjin men were hacked to death after they
invaded the area in January 2008 to raid businesses at the centre. They
were overpowered by the local residents who killed all of them. Overall,
though, both the police and members of communities perceived to be both
foreigners and PNU sympathizers (Kikuyu and Kisii in particular) were
overwhelmed by the magnitude of the violence and the number of the
attackers. (“Darkest Day in History of Humble Church”)
Such cases spread throughout the Rift Valley region. Each incident left behind ugly
scenes of destruction of both property and lives.
One of these dark days occurred on 1 January 2008. After an attack on the village
of Kimuri, bordering Kiambaa, on 30 December 2007, residents sought refuge in the
church. The tragic story captured local and international media. As highlighted by the
article “Darkest Day in History of Humble Church,” the burning alive of women and
children and the death of men by sword presented a picture of behavior previously
unknown in the history of Kenya. Kikuyu men attempted to defend the church and their
loved ones. Nonetheless, the attackers overpowered and killed them using machetes and
arrows.
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Source: “Darkest Day in History of Humble Church.”
Figure 1.1. Photo of a woman at the Kiambaa church scene.

Philip Waki’s report from the Commission of Inquiry into the Post Election
Violence (CIPEV) confirms the extent of the violence and the seeming calculated plan
for massacre of the victims:
In Uasin Gishu, the violence entailed large marauding gangs of 1,0002,000 Kalenjin youth, brandishing machetes, bows and poisonous arrows,
occasional firearms, matches and projectiles filled with petrol. These
menacing gangs blocked and manned a variety of roads with trees trunks
and huge rocks, some of which were transported by tractors, throughout
the district. They also burned vehicles and tyres while refusing to allow
anyone to pass as well as engaging in killing, rioting and looting. This
included numerous simultaneous attacks and cutting off all five entrances
to Eldoret town, other roads and highways, as well as the main artery to
Kisumu and Uganda, and beyond Timboroa to Turbo. (42)
The detailed action and coordination indicates of a well-planned concert of operation.
The provision of weapons and the related accessories to enable youth to accomplish the
intended operation raises political and social questions. The investigating authorities
likely wondered how long the event planning took prior to its execution.
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Source: Youngman.
Figure 1.2. Map of Kenya.

Description of the Problem
The United Nations (UN) employed the services of the International Court of
Justice (ICJ), seated in The Hague, in the Netherlands, due to the intensity and extent of
the post-election violence in Kenya. The ICJ is an organization of the UN, established in
1945 through the UN Charter. In April 1946, the court began its operation. Fifteen judges
of the ICJ serve by election and for nine-year terms. The UN General Assembly and the
UN Security Council elect who serves in the court (“Court”). Luis Moreno-Ocampo is the
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prosecutor of the International Criminal Court. Ocampo, an Argentine lawyer, served as a
prosecutor in Argentina, working against human rights abuses by senior military officials
in the Military Junta trial (“Luis Moreno Ocampo”).
Ocampo’s responsibility is complex. The crimes against humanity committed in
Kenya present complex situations for the investigators and the prosecutor. The extent of
destruction and the killings of innocent citizens left much undone in the process of nation
building. Anticipating Ocampo’s task, Bernard Namunane and Lucas Barasa write, “In
January 1, 2008, 11 … people died on the way to Moi Teaching and Referral Hospital
while another 54 were injured in one of the worst attacks of the post-election violence”
(1). Grim pictures of displaced people, mothers with children, and wounded men and
women filled Kenyan newspapers and television broadcasts. David Opiyo recounts that
5,400 Kenyans fled to Uganda, seeking refuge (44). The country plunged into darkness
soon after the election. The newspaper termed the situation, “Kenya’s Darkest Week”
(Siringi, “Kenya’s Darkest Week” 1). Samuel Siringi writes, “[S]even people were killed
in a shoot-out between police and raiders as Kenya marked the end of the darkest week
since the country won independence in 1963” (1). As religious leaders held prayers and
pleaded for peace and understanding, “hundreds of families continued to leave their
homes in volatile areas, especially in Rift Valley Province, for fear of fresh attacks” (1).
By this time, public grounds, such as show grounds, police stations, school grounds, and
district administration offices hosted hundreds and sometimes thousands of internally
displaced people. Siringi writes, “Some 3,300 people—the largest so far—arrived in
Nakuru showground from Burnt Forest and Nandi hills in lorries” (1). The country’s
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administration saw unique situations in the work places as many of them engaged in
hosting the victims of violence.
While the 2007-08 post-election violence destroyed people, In the process;
however the country experienced even greater damage to the economy and social
infrastructure, which for many years had stood intact. Towns situated in the vulnerable
areas suffered the most harm. The population of Eldoret represents a mixture of tribal
groups of Kenyans and foreigners. The majority of Eldoret’s citizens are the indigenous
Kalenjins. Other citizens include the Kikuyu, Luhya, Kisii, and Luos, among others. A
fast-growing town with potential for economic explosion, this town feeds the country
with its production of essential grain. However, during the post-election violence, Eldoret
experienced a mass exodus. The sad part of the exodus, reports Siringi, was the selective
movement of traders and investors (“Eldoret Faces Doom” 3). Furthermore, Siringi
writes, “More than 150,000 people in the town had been displaced by inter-tribal clashes”
(3). The conditions and implications of the displaced people go beyond the intentions of
this study. However, the woes of the Internally Displaced People (IDPs) remain one of
the soar situations in the post-independence Kenya.
Harvesting and delivery of maize by farmers in the Rift Valley had entered its
third week when chaos started. This aspect of food handling presented another scenario
that worsened the matter. In light of the violence, journalists reported the possibility of
“close to 30 million bags of maize in the province” could go to waste (Siringi 3).
The internal displacement and even killings of innocent citizens sent fear among
the people of Kenya. By 8 January, Sheila Naturinda and Jeff Otieno reported that the
number of people killed added to 486 and the displaced number 255,686 (4).
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Furthermore, Naturinda and Otieno write, “Rift Valley Province, which has witnessed the
worst violence, tops with 233 deaths, followed by Nyanza with 91, Nairobi 65, Western
63 and Coast 34” (4). The numbers suggest the gravity of violence in the post-election
period.
The violence of the post-election conflict also affected the neighboring countries
to some degree. Kenya sits south of the Sudan and east of Uganda. Both Sudan and
Uganda are landlocked. Much of sea transportation for both countries takes place via
Kenya’s Mombasa port. The chaos of the post-election violence hampered development
in the Sudan, which continues to struggle with recovery years later. Opiyo writes,
“[A]ccording to Southern Sudan minister of Regional Cooperation Dr. Barna Marial
Benjamin, rebuilding efforts in the country are being hampered by lack of essential
supplies most of which are from Kenya” (44). Kenya is a passage for the northern
corridor of Africa. The violence affected businesses and other essential provisions for the
region, not just Kenya. Given that churches featured in the violence that rocked Kenya,
one wonders how the Christian community recovered from such tragedy.
Purpose
The purpose of this study was to discover how Christian adults affected by the
2007-08 post-election violence viewed forgiveness and reconciliation with their
perpetrators.
Research Questions
This study sought information from respondents aided by a set of three research
questions.
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Research Question #1
In what ways did the post-election violence of 2007-08 affect Christian adults
with respect to their individual lives and senses of well-being?
Research Question #2
To what extent did post-election violence of 2007-08 affect Christian adults in
areas of belief and attitude regarding biblically based forgiveness and reconciliation with
their perpetrators?
Research Question #3
In what ways do Christian adults affected by the post-election violence of 200708 see themselves as capable of engaging one another toward biblically based forgiveness
and reconciliation in times of conflict?
Definition of Terms
The following term used in this study needs defining. Everett L. Worthington
writes, “Reconciliation [emphasis mine] is defined as a friendly reunion between former
opponents: the reunion supposedly serves to return the relationship to normal levels of
tolerance and cooperation” (Forgiveness and Reconciliation 17). As such, reconciliation
is the process that brings two parties in conflict to forgiveness and harmony.
Context
The context of this study centered on eight people who experienced some level of
post-election violence in Kenya in 2007-08. The background to the events leading to the
2007 presidential and parliamentary elections in Kenya dates back to the early Kenyan
political pilgrimage. Most crucial was the memorandum of understanding among the
National Alliance of Rainbow Coalition (NARC) political parties in 2002. This group
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formed when several major parties merged in order to concert effort toward the general
election. This memorandum failed. As soon as the elections of 2002 took place, the
president-elect abandoned the memorandum. Instead, a series of injustices and illtreatment of both individuals and political parties took place. Positions promised to key
political players never materialized (Tsuda 5-8).
The nearer Kenya came to the elections of 2007, the more the tension among
politicians grew. Eventually politicians influenced their respective constituencies.
Kenyans’ discussions over lunch tables and tea breaks centered on dissatisfaction with
the leaders they had put into power. Little did they know that this situation would
translate into hatred and, finally, into violence.
The voting day of 27 December 2007 confirmed in the existence of unrest in
Kenya. Killings and acts of arson took place across the country. Destruction of property
as well as acts of violence characterized the end of 2007 and early 2008. The Rift Valley
Province experienced the majority of the post-election violence (Quist-Arcton).
Methodology
Qualitative design aided this study, as I sought to discover the degree to which the
post-election violence in the country affected Christian adults. I desired to understand
how Christian adults felt about their experiences with post-election violence, as well as
the post-election violence experiences of their relatives and friends. Second, I wanted to
understand if these adults experienced any shifts in their beliefs and attitudes regarding
biblically based forgiveness and reconciliation. The second research question explored
this aspect of the study.
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The United Nations sent former Secretary General Kofi Annan to reconcile the
two key parties, namely, the Orange Democratic Party (ODM) and the Party of National
Unity (PNU). However, the Christians did not seem to desire to cooperate with a
mediator or participate in the mediation process. Third, I wanted to understand whether
Christian adults perceived themselves as possible players in biblically based forgiveness
and reconciliation. I explored this topic with the third research question.
Population and Participants
The sample included eight people directly affected by the 2007-08 post-election
violence in Kenya. The eight participants lived in different provinces. Two lived in
Nairobi, and eight participants lived in the Rift Valley Province.
I selected eight Christian adults over 18 years of age to participate in the study.
Only those individuals directly impacted by the 2007-08 post-election violence in Kenya
participated. I contacted the individuals by telephone. Because I knew people with direct
interaction in and with the 2007-08 post-election violence, I called each individual by
telephone and set appointments for interviews.
I asked these persons then to refer me to other Christian adult survivors of the
post-election violence. In order to have enough participants, I made an announcement in
church and called for willing participants.
Research Design
The methodology of this project employed a qualitative design via interview. I
used this process because it allowed me to receive elaborate answers and reactions from
respondents. Valerie J. Janesick describes qualitative design:
1. Qualitative design is holistic. It looks at the larger picture, the whole
picture, and begins with a search for understanding of the whole.
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2. Qualitative design looks at relationships within a system or culture.
3. Qualitative design refers to the personal, face-to-face, and immediate.
4. Qualitative design focuses on understanding a given social setting, not
necessarily on making predictions about that setting. (42)
Janesick describes qualitative design in the manner used in this study. Accordingly, I
sought to gain understanding by interviewing the respondents and noting any observable
emotions.
I designed interview questions for the purpose of this study (see Appendix A).
The questions asked did not limit the respondents to personal issues. Instead, the focus
remained on the issues of the country and the 2007-08 post-election violence. According
to Michael S. Lewis-Beck, Alan Bryman, and Tim Futing Liao, qualitative interviewing
allows the researcher to interact with the respondent on a one-to-one basis so that the
respondent has adequate time to respond:
Qualitative interviewing is a special kind of conversation with the
researcher asking questions and the respondent taking as much time as he
or she needs (within some limits!) to tell his or her story; qualitative
interviews typically last from a half hour to an hour or more. The types of
questions asked include introducing questions (“can you tell me
about…”), probing questions (“could you tell me about…”), and
specifying questions (“what did you think when…”). (522)
Interview questions explored and provided insight regarding specific areas and added
explanations in the discovery process of this study.
Data Collection
I conducted and audiotaped each interview. I acquired a voice recorder for
accurate recording of each interview. Each respondent received a clear request for
participation and an explanation of the time involved. I provided the freedom for the
respondent to decline the time requested and allowed him or her to set a time convenient
and adequate for the purpose of the interview. Along with the request to participate, I

Mwalwa 13
handed a personal letter of request to each respondent in which I explained the scope of
the research and the extent of the request. Each respondent received and signed an
informed consent for the taping of the interview (see Appendix B). Each interview took
place in the home of the respondent. Interviews took approximately two hours, with each
respondent determining when to end. After the interviews, I assigned a code to each
respondent to ensure anonymity. I transcribed the audiotaped interviews one week
following the interviews.
Variables
A key variable considered participants’ varied personal experiences of the postelection violence. The complexity of this study lies in the unique concentration of the
post-election violence in one province. In addition, the respondents could not be isolated
from tribal influence because the post-election violence of 2007-08 centered closely upon
tribal bias. This aspect presented a challenge for the study. Jennifer Mason explains that
challenges bequeath the process of what she terms data generation:
Epistemological position suggests that a legitimate way to generate data
on these ontological properties is to interact with people, to talk to them,
to listen to them, and to gain access to their accounts and articulations,…
[and to] be aware of epistemological shortcomings of interviewing in this
respect too. For example, if you are interested in people’s experiences,
these can only be recounted [original emphasis] in interviews. If you are
interested in people’s interpretations and understandings, you must bear in
mind that talking to people will not enable you to get inside their heads,
and that you will only be able to gain access to those interpretations and
understandings which are revealed in some way in the interview. (39-40)
Qualitative research presents thorough and deep investigation and provides opportunities
for unearthing specific information to the researcher.
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Data Analysis
Once I collected the transcribed material from the audiotapes, I read the data. I
then undertook the exercise of coding. I identified themes with similarities. Lewis-Beck,
Bryman, and Liao identify the transcription of audiotaped qualitative interviews as
normal:
Audio taped qualitative interviews are generally TRANSCRIBED
[original emphasis], either by the interviewer or by someone else. It is
often preferable for the interviewer to transcribe the interviews he or she
has done, because he or she is in the best position to be able to interpret
ambiguous statements. (522)
I followed these authors’ advice and transcribed the data because I also conducted the
interviews. In addition, I contrasted the data. I looked for data information related to the
research questions. Where the data presented new information, I noted the information
and contrasted with any previous data within the analysis.
Delimitations and Generalizability
In this study, I focused on the post-election violence of 2007-08 in Kenya and its
effects on Christian adults over 18 years of age. My inspiration to undertake this study
emerged from some degree of involvement and interest in the political climate of my
country Kenya over the years. Watching the agony of some of the Christian people I
pastored drove the concern closer home.
The nature of the post–election violence of 2007-08 dictated that I limit my
research to one province in general, specifically near Eldoret. However, much of the
activities and the pain of the emotions experienced in this area thundered across the
nation. The principles of forgiveness and reconciliation applied in this study
fundamentally touched on conditions applicable to the entire nation. I embarked on this
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study soon after the post-election period in 2008. The actual research started after my
proposal hearing of Chapters 1-3 in 2011.
Regarding rights to privacy, I assured participants that any information they
offered would remain private. As a result, no participant stood to fear for his or her life
because of participating in the research.
Theological Foundation
The subject matter of conflict predominates throughout the Bible. As early as
Genesis, when Satan entered the Garden of Eden, humanity had the need for
reconciliation because of conflict. God takes the initiative in bringing humanity to the
place of reconciliation with God. The apostle Paul refers to the action of reconciliation
with God as redemptive love:
Reconciliation involves removing rebellious and sinful man’s enmity
toward God (Rom. 5:10). This is one of the many marvelous
accomplishments of the Godhead on behalf of a person the moment he
believes in Christ for salvation from sin. Because Christ bore mankind’s
sin on the cross (1 Peter 2:24), He made peace possible (Eph. 2:11-19). No
longer need people be the objects of God’s wrath (Rom. 5:9). (Walvoord
and Zuck 568)
The preceding quote deals with the reconciliation of humanity to God. The object on
whom reconciliation plays is the human being. According to Paul, in the case of
reconciliation with God, the Holy Spirit convicts and works on the object so at the final
analysis, the choices are limited to submission to the Holy Spirit. However, humans can
choose to submit to or resist the Holy Spirit. In some occasions, humans indeed do resist
the Holy Spirit, although the opportunity to submit is availed. Such men who choose
resistance stoned Stephen in the New Testament. He spoke strongly about the behavior of
the men in his day. Addressing them in Jerusalem, Stephen said, “You stiff-necked
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people, with uncircumcised hearts and ears! You are just like your fathers: You always
resist the Holy Spirit!” (Acts 7:51, NIV). Paul warns believers elsewhere to watch so they
do not resist the Holy Spirit or quench his move in their hearts. To the Ephesians Paul
said, “And do not grieve the Holy Spirit of God with whom you were sealed for the day
of redemption” (Eph. 4:30). To the Thessalonians he pleads, “[D]o not put out the Spirit’s
fire” (1 Thess. 5:19).
Regarding the Christian Scripture, Miroslav Volf observes that much of its
message reflects the lowly, suffering, and the marginalized in some sense. In Volf’s
observation, throughout the Old Testament, “the Hebrew prophets make the injustice
endured by the ‘little people’ into primary lens through which they view the mighty, and
in God’s name they demand that the mighty mend their ways” (100). In the New
Testament, instruction to marginalized persons focuses on “how to relate to one another
and to the inhospitable and hostile world as followers of the Crucified” (100). Promising
to render deeper insights to the subject, Volf writes, “[T]his is what a Christian
theologian ought to do” (100).
Volf elaborates on the matter when he discusses “the ambiguities of liberation”
(101). As such, Volf observes that Jesus “gave an unmistakably political edge to his
ministry” (112). The political overtones, observes Volf, came out in Jesus’ statement that
“the Spirit of God has anointed him” for the purpose of bringing good news to the poor
and his proclamation of release of the captives, the message of sight to the blind and the
freedom to the oppressed (Luke 4:18-19).
The coming of the kingdom of God through Jesus Christ brought about an
atmosphere of peace because the people who had been in bondage experienced release.
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Jesus came to his people at a time when social chaos reigned, and the people needed
someone to bring meaning to life and cause equity to reign. The Scriptures discuss
forgiveness and reconciliation with passion. The Bible addresses forgiveness and
reconciliation in various passages, and in an in-depth scrutiny, both subjects form central
themes of the Bible:
Therefore, if anyone is in Christ, he is [original emphasis] a new creation;
old things have passed away; behold, all things have become new. Now all
things are of God, who has reconciled us to Himself through Jesus Christ,
and has given us the ministry of reconciliation, that is, that God was in
Christ reconciling the world to Himself, not imputing their trespasses to
them, and has committed to us the word of reconciliation. (2 Cor. 5:17-20,
NKJV)
Paul asserts emphatically that the business of heaven revolves around the subject of
reconciling humanity back to God. Divine reconciliation rests on God’s divine
prerogative not to count the trespasses of men or women against them. On this premise
builds the extension through humanity for involvement in the process of reconciliation.
Paul claims that God now reconciles people through his Son, Jesus Christ (2 Cor. 5:1720). In this process, men and women who have experienced reconciliation now bear the
responsibility of showing others the way. Although biblical reconciliation does not
originate from humanity, once God initiated the process, humanity partakes in the
process. People reconciliation with God and from God’s perspective, and individuals help
others come to the same place of experience in reconciliation.
Overview
Chapter 2 reviews literature associated with the issues of conflict management,
some of conflict’s causes, and reconciliation. Chapter 3 features the discussion and
explanation for the design of the study, the research questions, and the sample of the
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population studied, instruments, data collection, variables and the data analysis. Chapter
4 presents the findings of the study. Chapter 5 summarizes the findings from the study,
introduces some practical applications, and suggests further study.
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CHAPTER 2
LITERATURE
The purpose of this study was to discover forgiveness and reconciliation
responses of Christian adults affected by the 2007-08 post-election violence in Kenya. I
sought to address three major topics in the literature review: (1) the Kenyan context, (2)
forgiveness and repentance, and (3) reconciliation.
The Kenyan Context
This study focuses on the Kenyan context. Kenya remained stable until the
reforms of the 90s. The manner in which the reforms manifested themselves brought
forth certain feelings and sentiments and led to violent results during and after elections
in the country.
Background
Kenya is a former British colony of the East African community. The British
organized Kenya as a colony in 1895, and a total of sixty years passed under this rule. In
1963, Kenya received independence from Great Britain. By this time, the people of
Kenya had begun to understand their existence in relation to the existence of other people
groups. With forty-two major tribes, Kenya’s the cultural setting is diverse.
Kenya received independence in 1963. Like most countries formerly under
foreign rule, various challenges compounded the development of the young nation. Issues
of identity, governance, cohesiveness, and land allocation face nations in such situations.
Accordingly, Kenya has faced multiple challenges. The nature of these challenges goes
beyond the scope of this paper, since the intention of this study does not allow for an
elaborate exploration of the challenges as mentioned. Nonetheless, each of these
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challenges provides part of the cultural landscape that contributed to foment the postelection violence in 2007-08. Kenya’s colonial background is significant in this study.
This background as observed by John O. Oucho forms some of the contributing factors to
the subject of ethnicity.
Prior to the arrival of British colonialism and other colonial powers, the present
boundaries that form Kenya did not exist. A period of ten years, 1895 to 1905, played
significantly into the transformation that led to the formation of contemporary Kenya.
Exploration and exploitation combined the incoming of the British and the establishment
of the protectorate that became Kenya. William Robert Ochieng’ and Bethwell A. Ogot
discuss the force behind the transformation that dismantled the pre-colonial systems:
This transformation was the work of force. The British employed violence
on a locally unprecedented scale, and with unprecedented singleness of
mind. Their external force redefined internal power. Before the colonial
conquest, African power had been stored in unequal human relations,
which were underwritten by an ideology of lineage seniority and
kinship…. Kenya’s pre-colonial societies showed little stratification in
their standards of living. (6)
Whether or not the pre-colonial systems rendered themselves vulnerable, the British
externally dislodged the base upon which the systems existed.
The contributing factors in the social structures included the coming of
missionaries who introduced Western education “as a vehicle for spreading the gospel in
particular and Western civilization in general” (Ochieng’ and Ogot 61). Christianity
eventually would become an inroad for significant socio-infrastructure and play a large
part in building the Kenyan nation. Missionary settlements dominated the Central and the
Nyanza provinces in the early decades of colonial rule. The dominant tribal groups in
these provinces, namely, the Kikuyu, Luo, and Luyia, embraced Western education in the
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early days (62). Through this embrace, doors opened for the “relatively widespread
incorporation” (62) of these tribal groups into the labor market and opened their eyes to
the greater need for education as an inroad to fight against injustices and lift social
statuses through acquisition of prestigious jobs. Relatively true in the “poor development
of education among pastoral communities of the Rift Valley, Eastern and North-Eastern
province mirrored the peripheral position of these areas in the colonial economy” (62).
Later in the developmental stages of the country, educational background greatly
influenced more tribal groups as they embraced the Western civilization. This
background manifested in the manner in which the more educated groups embraced
political and social development of the country.
At independence, the groups who vehemently fought for freedom drew strength
from the educational base and social exposure. They did not realize how this scenario
would affect their involvement in the national stake holding in later years.
The Kenyan context is multifaceted and complex. Issues such as the impact of
colonialism, the meaning and ownership of land, Kenyan’s tribal diversity, and many
others factors all contributed to the brutality of the post-election violence experienced at
the end of the year 2007 and early 2008. Unresolved matters in the lives of Kenyans
linger on and often rise to the surface, resulting in ugly confrontations.
Sociopolitical and Cultural Perspective
The forty-two Kenyan tribes heavily enrich the diversity that colors the Kenyan
context. As such, these tribes make significant contribution to Kenya’s overall cultural
landscape. From their food to their mode of clothing and social interactions, Kenyans of
indigenous origin offer cultural wealth to the rest of the continent. This diversity has been
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the glory of Kenya for a long time. However, in recent years, an upsurge of tribal
disposition permeating some regions has threatened the fiber of unity and spoiled the
beauty of the country.
The 2007-08 presidential and civic elections presented unique circumstances in
Kenya. Even the climate seemed to play a part in these events. Shortly before, during,
and after the general elections of 2007, Kenya experienced a threatening drought. For the
most part, rains failed. For the first time in independent Kenya, the government took
seriously the environmental issues contributing to drought. Forestation took center stage
in parliamentary discussions. The end results focused on one of the largest water
catchment forest and highland areas, the Mau forest. A report prepared by Noah
Cheploen, Paul Juma, Walter Menya, and George Sayagie shows that nineteen thousand
acres previously occupied by families became available for reforestation (10).
The reclaiming of the vast land involved eviction of families, some of whom
belonged to communities with political overtones from the 2007-08 post-election
violence. Although parliament agreed to carry out the eviction exercise, the sensitivity of
the matter continues to be a subject of discussion among leaders. The Rift Valley
parliamentary leaders have voiced concerns about the future of the evicted persons. Fear
exists that conflict may ensure triggering violence and clashes due to injustices involving
the exercise.
A number of pertinent concerns arise from the context of the evictions. One such
concern involves the degree to which certain events happen within the social setting and
how far such events happen without infringing on human rights. Another concern
involves the matter of protection. The security of people is of great concern among the
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citizens of any country. The security of everyone within the boundaries of the country
remains in question. This situation is true especially as an increasing number of people
groups become aware of their existence in relation to the existence of other people groups
and those groups’ respective human rights.
Cultural Awareness
Cultural awareness as well as global awareness has permeated groups of people
who previously operated from only a localized mind-set. As a result, more groups claim
their rights today than in past decades. Advocates of human rights have a common
ground for understanding that the existence of natural law demands certain standardized
behavior. As Marie-Bénédicte Dembour states, these natural law philosophies rely on an
absolute source through which definition is processed:
[N]atural law philosophies share core characteristics in that they rely on an
absolute source (be it God, nature or the universe); they posit immutable
and eternally valid principles (although the idea of a natural law with a
changing content has been developed in the twentieth century); they assert
that the content of natural law can be discovered through reason; and they
conceive of natural law as taking procedure over positive law. (57)
Natural law as the basis for building human rights presents challenges. The diversity of
anthropological contributory factors makes natural law unattainable. The assumption that
“everyone will arrive at the same conclusion as to what is natural/natural law through an
adequate exercise of reason” falls short (57).
As Dembour explains, other factors compound the challenges of natural law. Such
challenges include the problematic “concept of culture and the idea of relativism
underlying ‘cultural relativism’” (58). In addition, Dembour notes that outside the
political and social backgrounds from which human rights have evolved, these rights do
not make sense. The complexity of the subject deserves objective perception. Subjectivity
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may confine the subject of human rights to what Dembour describes as “engender
arrogance” (58).
The implications of this statement include certain facts. First, each human rights
claim needs contextualization. Second, while not demeaning the cry, generalization
should not accompany the claims. In other words, a localized situation should not become
a national crisis. Some situations, although local, attract global attention. South Africa is
one such situation. In addition, while the international community may take notice of
local situations, the locals face the responsibility of interacting with integrity.
Among the Akamba of Kenya, the concept of wakwitu (i.e., we belong together)
has influenced much of how the Akamba people relate with each other and with the rest
of society. This concept explains both the existence and socialization of the people and
the phrase, “I am because we are,” and is the base upon which much social behavior and
thinking in the Kenyan people rests.
Land
In Kenya, as in most parts of Africa, land remains a major contributory factor to a
greater part of conflicts among its people. Before colonialism, Africans did not know
such language usage as title deeds, demarcations, and land leases.
John Kamau outlines a recapitulation of the nation of Kenya’s enormous
challenge. Kamau explains that the British government and the World Bank failed to
provide money to buy all the land in the scheduled areas (18). This failure, Kamau
observes, “kick-started a private treaty land buying spree that tilted the balance in favor
of the political elite, senior civil servants and business people” (18).
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Regardless of the negative or exploitive perception of land purchases, evidence of
land conflicts shows the crucial need for establishing land policies in Kenya. The various
communities in Kenya use land in diversified ways. The needs of Kenyan people differ
from one community to another. Agriculturalists and pastoralists need different land
layouts as well as different sizes of land parcels.
The major concern lies in British colonialists’ displacement of indigenous Kenyan
families. As such, the majority of landowners were foreigners. Long after independence
and the departure of the English, a good portion of the land still rested in the hands of the
colonial families. A significant remnant of the British descendants still live and own large
pieces of land in Kenya. This fact has remained as one source of tension. The Kenyan
people have an uphill task in providing policies to govern the natural resources and
establishing equity in distribution of the same. Conflict management n relation to the
surrounding land issues in Kenya is delicate.
The components that weave such complexities include tribal-based biases,
political alliances and nuances, individual as well as broader relationships regarding
marriages, and businesses. Other challenges emerge out of some of these issues. One
such challenge deals with a need to protect businesses and other interests. Sometimes a
situation that seems merely a small and rather straightforward land issue may actually
unearth a chronology of past ills and grudges. Tribal clashes in Kenya trace much of the
known conflict regarding land issues. Land, therefore, contributes significantly to conflict
among the people and stands squarely in matters related to resolution. Wrong moves have
proven catastrophic in Kenya’s history. The matter of land ties closely to the issue of
ethnicity. Historically, tribal groups held land and lived within unspecified boundaries
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(Garfield 10). Ethnicity is central to African social structure such that this study is
incomplete without some degree of understanding of the subject.
The Kikuyu and Land Exploration
As Kenya emerged from the colonial era, societies acquired large farms. The
Kikuyu people formed the majority of these societies. The economic power possessed
through an early interaction with the colonial masters and the emerging of the first
President, Jomo Kenyatta, gave the Kikuyu opportunities in land acquisition.
Being the largest tribal group with limited land for occupancy forced the Kikuyus
to traverse everywhere. The Kikuyu tribe possesses a hardworking spirit that opens many
opportunities for them. Consequently, over time as early as the 1950s, large numbers of
the Kikuyu people moved to the Rift Valley. There they bought land, established
themselves, and multiplied their numbers.
The Kalenjin saw the Kikuyus as intruders upon the Kalenjin land. The Kikuyus
saw themselves as industrious, creative, and, to a large degree, aggressive business
people. This disposition drove them as a people to look for opportunities. When
prosperity favors them due to their hard work, jealousies strike from other tribal groups.
In order to address land issues amicably and reduce conflict among tribal people,
equitable land distribution must form a large portion of government activity. However,
according to Diana Hunt, two main factors hamper the process, including “[t]he scandals
in Kenya concerning corruption in the cooperative process” (291), and the regime’s
demonstration of “weakness and vacillation” (291) in dealing with the subject.
While this study does not focus on land reforms and policies, Hunt’s observation
is of key significance for the good of Kenya. Hunt affirms that land reform “is the single
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most urgently needed measure in the Kenyan rural economy” (293) to provide for any
shortfall in the process of labor absorption. Further, Hunt describes other measures
needing promotion, including “the settlement of uncultivated land, the drainage of
swampland, exploration of the scope for putting forest land under tea, the intensification
of smallholding land use and promotion of labor intensity in certain spheres of non-farm
production” (293). Government involvement in both the formation and implementation of
practical land policies and reforms needs urgent attention. At the time of writing this
dissertation, Kenya is in the process of reviewing the constitution. Chapter 5 of the
Proposed Constitution of Kenya discusses land policy:
Land in Kenya shall be held, used and managed in a manner that is
equitable, efficient, productive and sustainable, and in accordance with the
following principles: (a) equitable access to land; (b) security of land
rights; (c) sustainable and productive management of land resources; (d)
transparent and cost effective administration of land; (e) sound
conservation and protection of ecologically sensitive areas; f) elimination
of gender discrimination in law, customs and practices related to land and
property in land; and (g) encouragement of communities to settle land
disputes through recognized local community initiatives consistent with
this Constitution. (44)
The matters raised in this chapter represent an attempt to correct some of the malpractices
of the past, in which certain injustices hindered development. However, the nature of land
issues in Kenya requires much more in-depth scrutiny. The proposed constitution may
lead the way in such a process.
Over the years in the era of independent Kenya, Kenyans have raised issues of
nepotism and other ills committed by leaders, such as the marginalization of politically
incorrect people groups. Before the emergence of the multiparty system, Kenyan existed
as a one-party system. It wielded such power and authority that Kenyans feared those
persons in power. Paternalism took center stage in matters of governance. Sammy Cheboi
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and Joy Wanja refer to this issue when reporting on the task placed before the head of
civil service to provide information as to the result of the government effort on policy
implementation (9).
Ethnicity
Each of Kenya’s forty-two tribes features its own dialect and unique culture.
Before the coming of British colonialism to the region, tribal groups lived voluntarily
within their own areas. These general habitations did not know official boundaries;
however, clusters of people groups lived together by virtue of culture and language. This
status did not exist permanently because within the African context, people groups often
migrated. Migrations occurred during times of famine or severe drought.
Historically within the country, one tribal group generally inhabited one province
or geographical area. For example, Kikuyu, Meru, and Tharaka, all part of the Bantu
tribal group, predominantly populate the central province. The Embu, in the eastern
province, fall under the same tribal category. Similarly, the Kamba, another Bantu tribe,
lived in the eastern province, although the dialect is only relatively close to the Kikuyu,
Embu, and Meru. The Kalenjin originally inhabited the Rift Valley province. The
Kalenjin form a cluster of tribally distinct groups of people. Although culturally close to
each other, the language and cultural variances point to significant differences.
Tribal biases contribute to the root causes of conflict among African people.
Koigi Wamwere, a former member of the Kenyan Parliament for Subukia, observes that
ethnicity in Kenya has deep roots:
Today, our society is more tribally divided than ever. Ordinarily, Kenyans
conceal their tribal biases. However, with the current killings and open
expression of tribal hate, especially in Rift Valley, the façade of oneness is
no more. Many say tribal hostilities were sparked by rigged elections. But

Mwalwa 29
the organization and speed of violence and the attendant evictions suggest
their pre-arrangement by certain forces. (11)
Since the end of the colonial era, tribes other than the Kalenjin have moved into the Rift
Valley. In the early stages of the colonial era, the influx of other tribes into the Rift
Valley did not make an obvious impact. Much later, however, sentiments of negative
ethnicity resulted in some of what happened during and after the elections in Kenya in
2007 and 2008. Issues ranged from land and water to job opportunities and distribution of
Kenyan wealth and were featured during the political campaigns leading to the 2007
parliamentary elections.
Nonetheless, ethnicity is not only an African phenomenon. The concept of
ethnicity is not a monopoly confined to one group of people. Whatever the view of the
outside world apart from the tribally affected, causes of such practices have deeper
implications. Perpetuators of these evils possess vices deeply rooted in backgrounds of
hate, discrimination, and, in some sense, selfishness. As the perpetuators conceive and
implement such conflicts, the evils of such events happen. The extent of planned harm
only demonstrates the existence of certain degrees of deep-seated evil generally unseen
until after the conflict. From the Waki report in the Rift Valley prior to the election of
2007, advance warnings saturated certain sections of the region:
The Commission heard numerous testimonies indicating that advance
warnings were given to people in anticipation of the violence. In most
cases, advance warnings are said to have been given to members of the
Kikuyu community by their Kalenjin friends, tenants, business partners, or
relatives in inter-tribal marriages. In other cases, Kalenjin elders or church
leaders who disapproved of plans to attack Kikuyu are said to have sent
advance warnings to their Kikuyu neighbors, congregation colleagues and
friends. Statements collected by the Commission investigators are
illustrative of some of the warnings have been given to individuals in
advance of 30th December. (67)
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Some Kenyans who did not believe such evils possible experienced denial.
However, as reports and testimonies continued to pour in from various places and through
the avenues of communication, tribal conflict and violence in Kenya became impossible to
deny. Ethnic conflict in Kenya resulted in painful loss and even death. Oucho observes
that similarities exist between the Yugoslavian tribal cleansing and the Kenyan situation:
Tribal clashes that occurred in the Rift Valley Province were conceptually
and substantially similar to tribal cleansing which were witnessed
elsewhere in the world, notably Yugoslavia in the nineties. The use of
poisoned arrows and firearms in Kenya was comparable to acts of
Germans Association for the Extermination of Vermin (DEGESCH),
which supplied poison gas to Nazi extermination camps (Bell-Fialkoff,
1996: 1). The fact that sponsors of tribal clashes went around distributing
weapons and transporting warriors was a murderous act which rocked the
country’s well-founded unity, and which the country could not condone.
(51-52)
Although Oucho references tribal clashes before the 2007-08 post-election occurrences,
the characteristics of the 2007-08 violence fit his description almost word for word,
especially “sponsors of tribal clashes” who supplied and distributed the weapons of war.
Oucho provides grounds for questions that arise in the circumstances he describes.
One such question seeks to determine whether perpetuators should be identified and, if
so, by what authority the perpetrators can be brought to justice. Society possesses both
positive nation builders and those persons who harbor evil and destructive spirits within
themselves. The triggering factors that bring humans against each other in such deep
hatred need significant attention. Especially today with its sophisticated increase of
knowledge and the advanced communication skills, the need arises as even greater.
Accumulation of Wrongs
The events that transpired before, during, and after the 2007-08 presidential polls in
Kenya resulted from an accumulation of wrongs committed over the years. The Waki
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commission gathered information indicating that the wrongs of the post-election violence
reached alarming heights, including the use of crude instruments in killings:
The causes of death according to the post mortems carried out showed that
the majority of the deaths were due to sharp/pointed objects (33%),
followed by burns (22%), blunt objects (14%), gun shots (14%), arrow
wounds 6% and broken bones, 3% and others in that order. Of the 163
deceased, the majority were between the ages of 21 and 30 (27%), the
ages 41-50 (18%), ages 31-40 (15%). The possibility that there were dead
people who were not brought to the hospital was not ruled out. The period
covered in the statistics was between 30th December, 2007 up to 6th
February, 2008. (41)
Some of the deaths may appear merely as numbers in a report such as Waki’s.
Nonetheless, many of the killings took place before family, friends, and relatives,
increasing the pain. Attackers brutally killed parents and other loved ones as children
watched helplessly. Much damage occurred within a period of two and a half months. In
the Rift Valley, where most of the violence was concentrated, damage became
devastation. Waki cites a police report, which stated, “52,611 houses were burnt; 58
motor vehicles belonging to civilians and 2 government vehicles were also burnt” (41).
Displacement and separation of families increased day by day. Furthermore, Waki writes,
“A total of 21,749 people were displaced from their homes, other places of residence and
businesses and they were accommodated in IDP Camps” (41). The IDPs received very
little attention from relevant government authorities. The cry of the IDPs seemed to land
on deaf ears.
Discussion of forgiveness in the midst of such atrocities and infringements upon
human rights seems a difficult task. The bitterness experienced and the continued
emotional desperation among the people of Kenya has caused rifts and discord, and these
effects have perpetuated hatred. Communities that lived peacefully for decades suddenly
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live in suspicion. The need to bring the communities together once again is greater than
ever before. During the post-election violence of 2007, some communities experienced
more violence than did other communities. Reports on the outcome of injured and
displaced persons support the claim that some communities faced greater danger.
Hospitals experienced an overflow and were overstretched beyond their capacity and
ability. Persons considered foreigners suffered more than other people. In this context,
the term foreigners refers to persons from tribes not indigenous to the Rift Valley, the
historical home of the Kalenjin. Waki writes, “Moi Teaching and Referral Hospital in
Eldoret received 521 patients” (42). According to Waki’s report, the director of the
hospital indicated that “about half of the victims received at the hospital were Kikuyu,
about a fifth Kalenjin with others being Luhya, Kisii, Turkana, and Muslim” (42).
Members of affected communities find association with the perpetrators of the violence a
great challenge. The need for building bridges arises from this background and poses
obvious challenge to forgiveness.
The Waki report states, “The culture of impunity has become the hallmark of
violence and other crimes in the country. Sadly, violence has been a part of Kenya’s
electoral processes since the restoration of multi-party politics in 1991” (6). According to
the report, the violence that shook Kenya after the general elections of 2007 was
unprecedented. The commission describes the violence as the “most destructive … ever
experienced in Kenya” (6). This violence was the most widespread of its nature. Only
two provinces of the country did not directly experience the effects of the immediate
violence. The previous violence that occurred around election periods affected “smaller
number of districts mainly in Rift Valley, Western and Coast Provinces” (Waki 6).
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Tribal conflict does not always originate exclusively within the tribes involved.
Sometimes other powers in existence produce conflicts. Oucho records that according to the
Human Rights Watch Africa, before the general elections of 1992, “the Kenya government
instigated the violence which displaced an estimated 300,000 persons” (77). The calculation
of violence took place in such a manner as to cause disruptions in those areas where the
ruling party faced stern opposition and defeat seemed almost definite. The newspapers gave
minute details of the tribal clashes, arousing “the indignation of some of politicians who
prevailed on the law-enforcement agencies to arrest the journalist/reporters responsible”
(77). As long as one tribal group perceives a geographic monopoly, maintains sole
governance, and occupies a portion of land, tribal conflict will remain. This attitude of
geographical monopoly and dominance by tribal groups, unfortunately, finds strength to
continue and perpetuate the vice of division and passes it on to the next generation.
Kenya has modeled a modern African state, experiencing positive multiracial
coexistence. However, in the recent years, the country’s dilemma emerged from its diverse
tribal structure (Oucho 9). This structure forms the basis upon which tribal conflict thrives in
Kenya. As Oucho observes, “Variants of conflicts have occurred since the colonial period”
(11). The British administration confronted the “Maasai, the Kikuyu, the Luo, the Nandi, the
Kisii and Giriama” (11). Although the colonial administration quelled many conflicts, in the
1990s, a wave of violence hit Kenya. Violence erupted, and tribal clashes took center stage
between 1991 and1993 and on into 1995, with focus on “the Kalenjin and different tribal
groups who either had settled in or lived along the borders of Rift Valley Province” (11),
predominantly occupied by the Kalenjin.

Mwalwa 34
Kenya’s diversity presents a high degree of complexity. The land, the people, the
culture, the climate, and the wildlife give Kenya an attraction unique in the region.
Furthermore, Kenya is among the English-speaking African countries whose colonial
background manifests a heavy British presence. As in many other countries where
colonialism exercised authority, studies and classification of indigenous people facilitated
closer supervision of the larger country and aided the colonial governments in subduing the
land. Kenya is no exception.
Forty-two indigenous tribes occupy Kenya. Historians see the following divisions in
the forty-two tribes: “the Bantu, Nilotes (3 categories) and Cushites” (Oucho 38). Any
African scene presents challenges not only to foreigners but also to its own people, since the
people of the land hail from so many diverse cultural groups. As a result, sometimes the
indigenous people face difficulties in maintaining peace. Such accumulation of wrongs and
ensuing eruptions of violence emerge periodically, as in the post-election violence of 200708.
The Kenyan government is currently seeking to eliminate tribalism as a vice that
leads to tribal clashes. The parliamentary committee, concerned with equal opportunities,
charged the head of civil service and secretary to the cabinet with the task of providing
information by raising the issue. As Cheboi and Wanja observe, the revenue authority seeks
to ensure that no corruption exists within the department:
The Kenya Revenue Authority is counting its workers in an effort to
comply with a government directive aimed at stemming tribalism and
nepotism in the public sector…. The parliamentary committee on equal
opportunities questioned Mr. Muthaura to find out what policies the
government had implemented to guard against discrimination in the public
service. (9)
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The matter of providing equal opportunities without discrimination in public service is of
interest among Kenyans. The step taken by the Kenya Revenue Authority offers proof of
its effort to stamp out any elements of discrimination within the department and to curb
any future occurrence of the same.
Church conflict, like the one experienced in Corinth, presents a real threat to the
progress of church growth. Internal wrangling in congregations has brought down
institutions of high standing. The church is not exempt. Christ anticipated that men and
women would have conflicts. He addressed conflict and offered principles of conflict
management. In Matthew 18, Christ gave his disciples candid rules and regulations
regarding conflict management. The inevitability of conflict emerges in the instructions
of Matthew 18. In this passage, Jesus Christ outlined the responsibilities of parties, both
the offended and the offender. Each party has a role to play in the process of
reconciliation.
The call for the community of God’s people (the church) and the shepherding
team requires creating an environment safe enough for the existence of peace among
members of the same congregation. Conflict need not characterize the church; however,
since conflict surrounds many avenues of life, churches can experience conflict as well.
Because conflict originates from a source, conflict can and should be resolved. Volf
observes that the church makes the reconciliation process difficult:
The overriding commitment to their cultures serves churches worst in
situations of conflict. Churches, the presumed agents of reconciliation, are
at best impotent and at worst accomplices in the strife.… [T]he intercommunal antipathies present in the society at large are reflected in the
attitudes of churches and their adherents … [t]hough the clergy are often
invited to adjudicate. (37)
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Considering that the ministry of reconciliation is a core church business, when conflict
lingers in the confines of the church, it ruins the mission of the church and gives a bad
picture of the one institution that has divine authority. Paul recognized the issues of
conflict in his ministry among the Gentiles. While writing to the Romans in chapter
fourteen, Paul points out that not only was he aware of the impending conflict, but he
desired it to end (Rom. 14). The Pauline pastoral heart is desirable for church
management and for instruction on matters of conflict and reconciliation.
Theological and Biblical Foundation
Volf analyzes three levels of what he terms exclusion. He uses this term because
at the end of the exercise in the context of exclusion some are included while others
remain excluded from the group.
Volf explains the underlying principles driving the vice of ethnicity. He refers to
the “the deadly logic of the ‘politics of purity’ which advocates for purity of blood” (75).
These politics preach purity of the territory, indigenous occupation, and language
primacy:
The goal must be pure: we must let the light of reason shine into every
dark corner or we must create a world of total virtue so as to render all
moral effort unnecessary. The origin of the goal, the inside and the
outside, everything must be pure: plurality and heterogeneity must give
way to homogeneity and unity. (74)
This goal included complete cleansing to the extent that those others were polluters. For
the exclusive group considering themselves as pure and unpolluted, “what does not fall
under this all-encompassing ‘one’ goal of purity, is ambivalent, polluting, and dangerous”
(75). Driven by such motives, the objectives of tribal clashes can lead to destruction. The
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causes of tribal clashes and the subsequent cleansing motives form a very powerful base
upon which violent events can occur.
Oucho outlines three eras of tribal cleansing and traces how the process has
changed over time. He refers to the process as “population cleansing [original emphasis]”
(14). According to Oucho, population cleansing evolved from a religious process to one
of tribal characteristics:
In antiquity, it was a political tool to ensure control over alien, recently
conquered population as a source of slaves. During the Middle Ages,
cleansing acquired a mostly religious character, although tribal and
political cleansing did not entirely disappear. Finally, in the early modern
period, cleansing gradually lost its religious character and acquired the
tribal orientation similar to the phenomenon as we know it today, later
superseded by colonial cleansing of indigenous people carried out by
European settlers and in post-colonial times taking various forms,
including tribal. (14)
When the thoughts of purifying society enter human minds, unprecedented damage can
follow. The means of performing the exercise of purification may also come with
implications of further evil.
Elimination
Volf observes that the perpetuators of elimination display shameless brutality in
their execution of the vice:
[L]ike the robbers in the story of the Good Samaritan, we strip, beat, and
dump people somewhere outside our own proper space half-dead (Luke
10:30). This is exclusion as elimination, most recently at work with such
shameless brutality in places like Bosnia and Rwanda. (original emphasis;
74)
The motives that drive people to act in such manner reach deep into human nature. Some
of these trace throughout human history.
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In the system of purification programs, several worlds exist. The exclusive group
known as us occupies the inner world. The outer worlds belong to the next of kin,
families, neighbors, and occupying nations. The elimination program poses great danger,
according to Volf, because the intentions include killing and driving out. Volf writes, “To
ensure that the vengeance of the dead will not be visited upon,… [the perpetuators]
destroy their habitations and their cultural monuments” (74). When addressing such
deeply rooted elimination programs, only great care can ameliorate these planes of
destruction.
Domination
In the second level of domination, the dominant persons or groups determine that
others remain inferior. Dominants believe they have the upper hand in situations and
exercise a certain degree of authority and command. This disposition causes them to
shield off the unwanted characters. According to Volf, dominants show every kind of
exclusion, keeping as much as possible in their respective realm of life while keeping
everyone else subdued to the point that all essential provisions remain unreachable:
We make sure that they cannot live in our neighborhoods, get certain
kinds of jobs, receive equal pay or honor; they must stay in their proper
place, which is to say the place we have assigned for them;… this
exclusion is domination, spread all over the globe in more or less diffuse
forms, but most glaring in the caste system in India and former apartheid
policies in South Africa. (original emphasis; 75)
Just before the 2007 elections in Kenya, the outcry of some Kenyans mirrored the above
sentiments. Although only in minor rumblings, the Kenyan people decried that the tribe
members of the to-be-elected president would have a larger portion of national control.
Since independence, most African countries have shared similar woes of domination.
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Abandonment
Volf calls his third level abandonment:
[Like the] priest and the Levite in the story of the Good Samaritan… [we]
cross to the other side and pass by, minding our own business [Luke
10:31]. This is an equally sad picture because we make sure that they are
at a safe distance and close ourselves off from them so that their emaciated
and tortured bodies can make not inordinate claims on us. (75)
This perspective shows that tribal cleansing assumes a strange face of mystery. In
addition, as the process continues no one knows what face it will wear tomorrow.
Embrace
The position of exclusion is not permanent; at least it ought not to be so. A
“theology of embrace,” suggests Volf, should come into play for the course of peace and
liberation (75). Volf observes that liberation theologians have paved the road to greater
understanding and drawn attention to the issues of oppression:
Liberation theologians have taught us to place the themes of oppression
and liberation in the center of theological reflection. They have drawn our
attention to the God who is on the side of the poor and the oppressed, as
well as the demands that God’s people be on the same side. Nothing
should make us forget these lessons, of the “preferential option for the
poor” is rooted deeply in biblical tradition. (234)
In every situation of oppression, hope exists that liberation is imminent. Volf
asserts that when liberation comes, the need arises for providing grounds upon which “the
liberated oppressed can live together with their conquered oppressors” (235). However,
in Volf’s mind, “the categories of oppression and liberation seem ill-suited to bring about
the resolution of conflicts between people and groups” (235). However, the existence of
the various aspects of oppression and the accompanying results call for attention.
On embrace, Volf provides opening windows that enable people to resist the pull
of exclusion and “rediscover their common belonging, even fall into each other’s arms”
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(99). He shows that existing conflicting interests, opposing perspectives, and cultural
differences “can avoid sliding into the cycle of escalating violence and instead maintain
bonds, even make their life together flourish” (original emphasis; 101). Volf employs the
analysis of the following components in the process of migration from exclusion to
embrace, namely, “‘repentance,’ ‘forgiveness,’ making space in oneself for the other,’
and ‘healing of memory’” (100).
To lay a foundation with a meaningful approach to the process of reconciliation,
Volf first dismisses the categories of “oppression/liberation” as ill-suited instruments
towards sustainable reconciliation and peace among people and people groups (104).
Love is the ultimate goal as opposed to reconciliation or even freedom. The God of Israel
and the Father of Christ Jesus “is on the side of the downtrodden and poor, a God who
listens to the sighs of the voiceless and the cries of the powerless, a God who liberates”
(105). The process calls for transformation of the “project of liberation” from the
“tendency to ideologize relations of social actors and perpetuate their antagonisms”
(105). In other words, Volf recommends widening the framework of the concept to what
he calls a theology of embrace (105). The approach leaves little room for confusion or
biased intentions in the search for reconciliation. Three key points underline the finality
of meaningful reconciliation, in Volf’s mind. First, he points out that the final
reconciliation is because of input by the triune God. Humanity does not claim
participation in the process. “Second, it is not an apocalyptic end of the world but the
eschatological new beginning of this world” (110). Third, the final reconciliation rests on
a God who is himself the epitome of perfect love as opposed to a self-enclosed “totality.”
“The hope for such ‘nontotalitarian’ final reconciliation is the backdrop against which
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Christians engage in the struggle for peace under the conditions of enmity and
oppression” (110). Therefore, since humanly speaking achievement of total and final
reconciliation is unattainable, the way out is the application and readjustment of people’s
dynamics ways.
In tackling the politics of the pure heart, Volf introduces Jesus’ proclamation of
the reign of God (111). The audiences Jesus addressed included those of the lowest
stratum among the Palestinian society. In this regard, oppression would have taken been
significant in their lives. The proclamation of God’s kingdom thundered clearly and
deeply. However, what his audience missed is the central call for repentance. The
oppressed as well as the ones who caused oppression needed to repent. The call for
repentance demanded more than simple alteration of behavior: “To repent means to make
a turnaround of a profound moral and religious import. Repentance implies not merely a
recognition that one has made a bad mistake, but that one has sinned” (original emphasis;
113). Jesus’ call for repentance included universal coverage. Jesus avoided categorization
in his message of repentance. In other words, the oppressed shared the same call for
repentance as the oppressors. Volf argues that inhumane hatred and material as well as
psychological needs compound their situations (114). Repentance neutralizes both
categories of people. Jesus called his hearers to repent but rarely mentioned their sins.
The scrutiny of his teachings reveals some of what would be the desired end of the act of
repentance. Regarding social relevance of repentance, Volf looks at the teaching on
wealth and violence to shed some light: “Jesus said, ‘You cannot serve God and wealth,’
and ‘love your enemies and pray for those who persecute you’ (Matthew 6:24 and 5:44)”
(115). Repentance from hatred of enemy and devotion to the love of wealth took central
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attention in Jesus’ ministry. Repentance is a resistance from the seductiveness of the
values dominantly controlled by sin. At repentance one allows new values whereby God
reigns in the heart of the subject. Volf says, “For a victim to repent means not to allow
the oppressors to determine the terms under which social conflict is carried out, the
values around which conflict is raging, and the means by which it is fought” (116). The
outcome is empowerment of the victims and disempowerment of the oppressors. Further,
the victims enjoy protection from drifting to mimicking or dehumanizing the oppressors.
This process opens a way towards forgiveness.
Forgiveness focuses on the cross of Christ. The suffering of Christ makes
forgiveness meaningful to those who receive the message of salvation: “Forgiveness is
the boundary between exclusion and embrace. It heals the wounds that the power-acts of
exclusion have inflicted and breaks down the dividing wall of hostility” (Volf 125). Volf
observes that space is created by forgiveness, leaving an opportunity for choice to move
on separately under the circumstances of peace or to “fall into each other’s arms and
restore broken communion” (125-26). Forgiveness draws much strength from the fact
that humanity receives unmerited, divine forgiveness. In addition, as Volf states, the
“cross is giving up of God’s desire in order not to give up on humanity; it is the
consequence of God’s desire to break the power of human enmity without violence and
receive human beings into divine communion” (126). Therefore, forgiveness leads to
embrace. Open arms must signify the willingness for creating space for the enemy as the
way of the cross.
I am in agreement with Volf that in a world suffused with hostility, to talk about
embracing the enemy sounds like a scandal. Instinctively, according to Volf, we reach for
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arms of war, but the cross speaks and offers the sign of outstretched arms from a body
pierced on the side: “[W]e feel we need the cunning wisdom of serpents, but the cross
invites us to the foolishness of innocent doves (1 Corinthians 1:18ff)” (126). Against such
power, forgiveness must play its role. Any other approach reaches a dead end with
frustration.
The final and most difficult portion in the process of reconciliation deals with
forgetting the wrongs and the evils suffered: “a certain kind of forgetting” (Volf 131).
This forgetting assumes the giving of necessary attention to most matters concerning
truth and justice in dealing with the naming of perpetrators, judgment, transformation of
the parties, and safety and healing of victims. Forgetting, in Volf’s explanation, involves
remembering. People remember but only the things of interest to them and choose to
forget those of less importance. Forgetting brings redemption because it separates the
past and the active present not by erasing the memory but by creating pleasant thoughts
of the present. Volf refers to the story of Joseph in Genesis and the scenario of his
brothers who sold him to Egypt. Joseph states his perspective while still in the land of
slavery: “God has made me forget all my hardship and all my father’s house (41:51)”
(139). Although Joseph finally embraces his brothers, the process of remembering
brought pain to him and his brothers. Volf states that God is able to forget humanity’s
sins through the cross, the only place that humanity can also run for aid to forget their
enemies’ sins.
Cain and Abel
In Genesis 4, Cain exemplifies one of the worst kinds of domestic conflict.
Unfortunately, Cain’s resolution was unconventional. Cain murdered his brother. Cain,
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whose name means “acquisition” (Clarke 24), was the firstborn and a beloved child.
Scripture gives no indication as to how worship proceeded in the family of Adam and
Eve. Cain and Abel understood that God required a form of sacrifice in the process of
worship. The choice of sacrifice determined acceptability before God. Adam Clarke
describes this earliest discussion of worship in Scripture:
[I]t was very simple. It appears to have consisted of two parts: (1)
Thanksgiving to God as the Author and Dispenser of all the bounties of
nature, and oblations indicative of that gratitude, (2) Sacrifices to His
justice and holiness, implying a conviction of their own sinfulness,
confession of transgression, and faith in the promised Deliverer. (24)
When the two brothers brought their sacrifices, Abel’s was accepted. Cain’s, however,
was not sufficient. Genesis does not explain the core reasons for God’s rejection of
Cain’s sacrifice. At this event, a continuation of humankind’s conflict occurs. Cain grew
agitated by God’s response to Cain’s sacrifice. F.B. Meyer comments that Cain portrayed
a deep-seated disposition of no fear for God:
The inner motive of Cain’s ruthless deed is supplied in 1 John 3:12. Abel,
deeply conscious of sin, felt that a sacrifice was needed; therefore, his
faith saved him and links him with all who believe. See Heb. 11:4. Cain
had no sense of sin and thought a gift of produce enough. But all the while
sin was crouching at the door, like a hungry tiger, waiting for the chance
to enter. (Meyer 16)
Clearly, the cause of Cain’s evil motivation found root in sin. Conflict resulted from this
disposition. Unfortunately, the gravity of the conflict led to the death of his brother,
whom he murdered in cold blood.
When God stepped in, he pronounced a death penalty for Cain. The resolution
provided ended both the perpetuator of the conflict and the conflict, itself. God took the
benevolent approach that in the matter of Cain. Although Cain was condemned, God
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provided a way of escape. An long as Cain hid in the city of refuge, no harm would befall
him (Gen. 4:15-16).
Volf describes the conflict between Cain and Abel as deeper than its surface
appearance, “not only an example of rivalry between two brothers, but it narrates the
structure of encounter between ‘them’ and ‘us’” (93). Volf goes further to show the
length to which Cain handled the matter between himself and his brother Abel:
[The story of Cain and Abel] takes the perspective of victim and
condemns the perpetrator,… for within primal history, the story about a
murderous “them” is a story about murderous “us.” Cain is “them” and
Cain is “us”; “Cain” is all the sons and daughters of Adam and Eve in
relation to their brothers and sisters. (93)
This argument agrees with biblical records regarding the disposition of humanity. As
Paul G. Hiebert observes, focus on self is characteristic of human beings. He writes, “We
focus on ourselves while millions around the world are dying of poverty, oppression, and
violence” (244). Self-centeredness, explains Hiebert, leads to spiritual pride and
superiority attitude and results in men being judgmental “towards those who disagree”
(244) with them. Cain exhibited this attitude. He went beyond just being judgmental. He
took his brother’s life. These deep emotions drove Cain to the extreme act, which
stemmed out of his envy and later his anger. Volf describes Cain’s envy when he writes,
“Envy that Abel, who was clearly ‘nobody,’ should be regarded, and he, Cain, who is
clearly somebody ‘should be disregarded—and that by God whose judgment is
incontrovertible” (95). Later, Cain showed passionate anger toward God and toward his
brother, Abel.
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Stephen A. Diamond describes anger as resulting from a failure to own up to
personal responsibility and the persistent maintenance of personal space at the expense of
other humans. This situation manifests in a person with guilt that exerts internal pressure:
His is an existential guilt [original emphasis], for which there is no “cure”
other than conscious acknowledgement, acceptance of personal
responsibility, repentance, and, perhaps in time, self-forgiveness. For to be
human is to be flawed; and to be flowed is to be guilty. (303)
For Cain, acknowledgement did not occur as his choice. Cain was determined in his
position to remain wronged and sidelined. The results of his stand are obvious. Diamond
writes, “[This] phenomenon of existential guilt [original emphasis]” (303) moves in the
direction of one “root—possibly the ontological taproot—of the existential anger and
rage” (303). This process follows a chain reaction of psychological results:
Whenever we commit some act which violates our own values or
fundamental nature; when we somehow dishonor our better judgment or
instincts; whenever we vainly or naively deny our potentialities for both
good and evil, or slough off our inborn responsibility to direct our
Daimonic impulsions as constructively as possible, there develops—often
subconsciously, buried deep in the psyche of even the most ostensibly
conscience criminal—a natural, existential sense of anger with one’s self;
and inner outrage at one’s failure to follow one’s most noble—not
basest—impulses. (303)
God dealt fairly with Cain’s situation by meting out justice. Cain’s anger resulted from
God’s justice:
Cain was confronted with God’s measure of what truly matters and what is
truly great. Since he could not change the measure and refused to change
himself, he excluded both God and Abel from himself. Anger was the first
link in a chain of exclusions. (303)
Cain had the opportunity to look up to God for help, but he chose to deal with the
negative emotions in his own destructive way.

Mwalwa 47
Volf explains the process in which faultless logic took center stage with Cain’s
premises:
Premise 1: “If Abel is who God declared him to be, then I am not who I
understand myself to be.” Premise 2: “I am who I understand myself to
be.” Premise 3: “I cannot change God’s declaration about Abel.”
Conclusion: “Therefore Abel cannot continue to be.” (79)
According to Volf’s explanation of “contrived innocence,” the thought process Cain
employed concerning his brother’s killing may qualify. The guilty party considers
himself or herself as wronged; therefore, the guilty party can justify his or her action. The
attitude manifested by the parties involved who think of themselves innocent all round
hampers the exercise of attempting reconciliation:
A descent into the conflict-ridden underworld of evil reveals a strange but
persistent anomaly.… If we let these same enemies talk about themselves,
however, the ugliness mutates into beauty and the wickedness into
innocence; the magnitude remains the same. The clashing perspectives
give rise to a glaring incongruity: in a world so manifestly drenched with
evil everybody is innocent in their own eyes. (79)
The scenario of Cain and Abel leads to the question of sin. Volf writes, “Before the
crime, Cain was both a potential prey and a potential master of a predator called ‘sin’;
Cain murdered, because he fell prey to what he refused to master” (98). At times, the
conflict may rest upon the strength of sin. Therefore, the need arises to address sin as a
contributing factor to conflict. First, a recognition of sin and secondly, Second, known sin
needs confession. The third step calls for a search for forgiveness. The section on
forgiveness explains this matter in some depth.
In order to promote greater understanding of the concept of embrace, Volf
describes how God extends his hand to his enemies through the power of the cross (101):
Freedom is the most sacred good. When a totalitarian state or dominant
culture denies this inalienable freedom, we speak of oppression; the
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dismantling of the cage that holds people back from doing and being what
they prefer, is spoken of as liberation. (101)
According to a Western mind-set, the understanding that prevails in establishing freedom
depends on the all-encompassing provision for the individual and the expression of that
freedom in life.
Volf further expands the definition of Liberation by describing how the socialist
thinkers see freedom. This concept is popular with the non-Western world. As such, this
argument places emphasis. In situations where freedom leaves individual persons
writhing in poverty with no means of empowerment to secure meaningful jobs, the
“socialist thinkers declared the liberal notion of freedom empty” (102). Socialist thinkers
based the argument on the fact that certain negative social dynamics deprive freedom of
its necessary meaning. The absences of interference with an individual’s will free
expression of life may not necessarily amount to freedom. “Freedom is actual power to
live life with dignity, to be the artisan of one’s own destiny” (102). Oppression occurs
when one group keeps another under abject poverty and illiteracy while they “develop
their personalities” using the former as an advantage. Liberation takes place at the
replacement or destruction of people or structures that “perpetuate powerlessness” (102).
Freedom accompanies an accumulation of power that enables the person a well-defined
and holistic existence.
Jonah and Forgiveness
The prophet Jonah adds another dimension to the perspective of forgiveness and
the human perception of God and forgiveness. In Jonah’s point of view, the city and
people of Nineveh deserved no mercy, no forgiveness. His justification lay in the history
of Nineveh. Thomas M. Bolin describes Nineveh as the “moral enemy of Israel,
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renowned for brutal conquest and cruelty” (132). Further, Nineveh is an “antithesis to all
that is civilized, God-fearing and in a word, Israel” (132). Janet Howe Gaines elaborates
on Nineveh’s inclusion in the list of evil cities:
In the Hebrew scriptures several cities are synonymous with sin, including
Sodom, Gomorrah, Babylon, and Nineveh. For centuries the Israelites
would remember the atrocities committed by citizens of these cities.
Linguistically Nineveh is linked with the tales of Sodom, Gomorrah, and
Babylon, for the “wickedness” of all four towns is repeatedly mentioned.
(82)
A theme of evil runs through the life of Israel executed by these cities, and Jonah is fully
aware of the fact. As Gaines further explains, the values held by Nineveh sit at the
opposite end of the values held by the Israelites, and going to Nineveh for Jonah would
be the same “as going again into the belly of Sheol” (82). Nineveh stands out in the
ancient world as a monument of oppression. After the Babylonian capture of Nineveh, it
served as the capital of Assyria when King Sennacherib established his throne in 705-681
BCE. A building program elaborately elevated the city with “a palace, temple, gardens,
and administrative buildings” (83). The brutality of the Ninevites found its home in the
capital. As Gaines observes, “Even if the book of Jonah were composed long after the
days of Shalmaneser and Sennacherib, the Jews would not have forgotten the humiliation
and ill treatment they received at the hands of Nineveh’s leaders and citizens” (83). The
invasions of the Assyrians took the face of burning and plundering cities with the
humiliation of deportation of the inhabitants. For the Israelites, the day of destruction for
the city of Nineveh would only come as a blessing.
Jonah represents a reality of human desire for vengeance. Chapter 4 of the book
of Jonah displayed a dramatic confrontation between Jonah and Yahweh. In chapter 3,
Jonah seems subdued and in some sense hoping that God would accomplish this long-
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awaited execution of judgment over Nineveh. In verse 4 of chapter 3, Jonah started on a
high morale and excitement. He delivered the message with enthusiasm: “Just forty days
more and Nineveh will be overthrown!” Perhaps to his dismay, the people of Nineveh
believed God and the king proclaimed a fast (v. 5). Jonah did not seem perturbed by the
behavior of the King and his people. However, God’s response angers Jonah.
The object of God who, in Jonah’s viewpoint, seems inattentive to the real
situation compounds the dilemma Jonah faces. Raymond F. Person, Jr. attempts to shed
light on the matter. Person presents the dilemma through the concept of limits:
[I]t first appears that the lord has no limits; however, it is quite possible
that the lord is limited by his own compassionate nature. This limitation is
suggested in (and protested by) Jonah’s account for his refusal—that is,
Jonah complains that the Lord is so gracious and compassionate the he
absolutely could not destroy the Ninevites (4:2). (original emphasis; 68)
All the other characters in Jonah’s narrative operate within limitations. The sailors
operated within the limits of the “divinely controlled storm” (68). Jonah operated within
the limits of human and natural characteristics all “bound by the Lord’s intentions…”
(69). However, all in all Person concludes that “the Lord’s intentions may control human
and natural events, but his control is itself a means for divine mercy and compassion”
(69). Jonah is seen “sulking at the juxtaposition of his faith in the ‘gracious and
compassionate’ Lord and his parochial disdain for non-Israelites” (63). Jonah could not
perceive that God’s compassion extended to his own person just as his enemies also
received the same compassion. Bolin observes that Jonah was driven to anger by “God’s
pardon of the evil, Gentile Ninevites” (150). Kenneth N. Lierle says that Jonah entered
the realm of blaming God for what he did not understand. He says, “Jonah has now
stepped on dangerous ground with his maker. Isaiah (49:9) says to the person who would
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strive with God, ‘woe.’ Who are we to challenge God with a question such as ‘what
makest thou?’” (Lierle 110). Consequently, Jonah set off from the city in disgust. He
built “a hut from which he will observe what [if anything] is to transpire” (Bolin 151).
Jonah’s haven lasted only a few minutes because God pursued him in the comfort of the
moment and took away the momentary provision. Chapter 4:6-8 speaks of the provision
as a gift to Jonah and concludes by showing the taking away of the provision. When God
returned to the scene, he sought to understand from Jonah the justification of his anger:
“Is your anger a good thing?” (4:4, CEV). Jonah faded from the scene but made a
statement after hearing the Lord’s verdict on the matter:
You “pitied” the shrub, for which you didn’t work and which you didn’t
raise; it grew in a night and perished in a night. Yet for my part, can’t I
pity Nineveh, that great city, in which there are more than one hundred
thousand people who can’t tell their right hand from their left, and also
any animals? (4:10-11)
Jonah’s reactions showed his theological perception of God. However, God stepped in
and corrected his thinking by reprimanding Jonah, a lesson Jonah did not seem to learn.
Jonah did receive forgiveness from God during his experience in the belly of the fish.
Jonah 2 is an account of his repentance from the belly of the fish: “I called out to the
LORD in my distress, and he answered me. From the belly of the underworld I cried out
for help: you have heard my voice…” (2:2). A prophet of Jonah’s standing ought to
possess better sense in a situation as in Nineveh. R. T. Kendall unveils the wonder of
Jonah’s behavior: “Now the astonishing thing is this. After having experienced God’s
forgiveness, Jonah reverts to his original disobedience and justifies it” (237). Kendall
points out that Jonah committed two sins in the process. In the first sin active
disobedience projects out of Jonah’s attitude. In the second sin, passive disobedience
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projects out. “The first sin was voluntary and deliberate; the second, involuntary and
unwitting. The first sin was overt; the second inward” (237). With this kind of attitude,
Jonah would not go far in his spiritual development. He allowed his human part to stand
out more than the spiritual calling to the office of a prophet.
Forgiveness and Repentance
Forgiveness and repentance sometimes go hand in hand. To arrive at some
understanding, a presentation of various underlying factors is necessary. From the biblical
perspective, a relationship with God requires repentance prior to forgiveness. Some scholars
propose that in human relationships, repentance comes before an injured party forgives
because the recognition of the evil by the evildoer lays the foundation upon which
forgiveness occurs. However, where the matter of Christian faith plays little or no
significance at all, then the dynamics take a different effect.
People in conflict possess a degree of sensitivity that does not allow for a forced
repentance. Alfred Poirier writes, “We cannot force people in conflict to repent, confess
their sin, and make amends. But we can (and must) call them to confess their sin with the
hope that God will grant them a repentant heart” (14). Furthermore, Poirier ably draws
examples from both the Old and the New Testaments. In the cases of David and Saul, both
confessed, “I have sinned” (14). Poirier observes that guarding conflicted people from
making false confession forms part of the process of helping them achieve a meaningful
solution.
W. E. Vine explains forgiveness. From the Greek aphiemi the word forgives is “to
send forth, send away … to remit or forgive (a) debts … and (b) sins” (122). From the
biblical record, this process “involves the complete removal of the cause of offence”
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(122). For the purposes of this study, I did not intend an attempt to bring the participant
to the point of complete removal of the cause of offense. However, I hoped to bring the
participant to a better understanding regarding the process of reconciliation in the hope of
future coexistence.
As much as conflict results in hurts, bruises, and, in some cases, irreparable damages
to lives, hope still exists for forgiveness and reconciliation. Forgiveness, reconciliation, and
restitution have succeeded as positive means of managing conflicts. For example, Brian
Frost observes that in South Africa the process of healing and forgiveness was successful
due to the acknowledgment of the existence of suffering (110).
According to Worthington, two types of forgiveness exist. He writes,
“Forgiveness as a decision … [occurs when] we agree to control our negative behavior
[avoidance or revenge] toward the other person and restore our relationship to where it
was before the transgression occurred” (Forgiving and Reconciling 41). Accordingly, this
model rests upon a hope that later reduction or elimination of negative feelings and
motivations will occur. Furthermore, Worthington writes, “Forgiveness as emotional
replacement” (41) occurs through emotional forgiveness, when the action comes from the
heart:
[Emotional forgiveness is] the emotional juxtaposition of positive
emotions (such as empathy, sympathy, compassion, agape love or even
romantic love) against (1) the hot emotions of anger or fear that follow a
perceived hurt or offense or (2) the Unforgiveness that follows ruminating
about the transgression, which also changes our motives from negative to
neutral or even positive. Positive emotions are juxtaposed against—or
experienced at the same time as—the negative emotions. At first, the
positive emotions reduce the intensity of the negative emotions. If the
emotional juxtaposition is strong enough and lasts long enough, the
Unforgiveness is changed so that it can never be experienced in the same
way again. Emotional “replacement” has occurred. (41-42)
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Forgiveness, in Worthington’s view, is an emotion that carries much weight. In order to
reach forgiveness, the process requires energy and time. Worthington adds that some
people understand forgiveness as “merely an act of the will” (45) while others see
forgiveness as “a mental activity” (45). In the latter, an individual’s view of the situation
and change in thinking regarding the other party brings about the change in behavior.
Forgiveness as a social concern has a long history of reflection. Various
definitions bear witness to the depth of study on the subject. Through research, R. D.
Enright and R. P. Fitzgibbons sought to define forgiveness:
People, upon rationally determining that they have been unfairly treated,
forgive when they willfully abandon resentment and related responses (to
which they have a right), and endeavor to respond to the wrongdoer based
on the moral principle of beneficence, which may include compassion,
unconditional worth, generosity, and moral love (to which the wrongdoer,
by nature of the hurtful act or acts, has no right). (24)
From this definition, the hurt person or persons have a choice. The choice is to forgive, to
seek revenge, or to distance themselves from the offenders because “forgiveness is a
response to interpersonal conflict” (Sandage, Worthington, Hight, and Berry 36) with
representation of a positive alternative. Noted in the study, forgiveness neither condones
the offense nor exonerates the offender. Further, distinguished from forgiveness are
“defense mechanisms such as denial, reaction formation, or undoing” (36).
Contemporary social scientists and clinicians share considerable interest in the
construct of forgiveness. Approaches of a clinical nature exist in a variety of both mental
health disciplines and theoretical orientations (Sandage, Worthington, Hight, and Berry
35). Furthermore, S. J. Sandage, E. L. Worthington, Jr., T. L. Hight, and J. W. Berry
write, “every model of psychotherapy has at least an implicit forgiveness-like construct”
(35). These models of forgiveness tend to emphasize “forgiveness as one way
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individuals, couples, and families attempt to cope with hurt and resentment after a
relational conflict or betrayal” (35).The existence of hurt is an undeniable reality. The
sources of hurt may differ from one context to another. Richard L. Gorsuch and Donald
F. Walker assert that a high percent of people experience “hurt from a parent, sibling, or
other relative” (20). The subject expected to forgive faces choices consisting of five
steps, labeled with the acronym REACH:
First, [r]ecalling the hurt; second, [e]mpathizing; third, the [a]ltruistic gift
of forgiveness; fourth, [c]ommitting publicly to forgive; and fifth,
[h]olding onto forgiveness. Conversely, the process of reconciliation,
according to Worthington, consists of four steps: first, deciding whether,
how, and when to reconcile; second, discussing the transgressions; third,
detoxifying the relationship of past hurts; and fourth, devoting each other
to building up a mutually valuing relationship. (20)
Forgiveness plays significantly into factors that initiate a person into the process of
reconciliation. Similarly, two parties affect the process—the person hurt and the person
who originated the hurt. A mutual relationship is necessary in order to establish the base
upon which forgiveness will take place.
Christian Forgiveness
Forgiveness in the Christian context takes on a specific model. The biblical model
designs forgiveness based on the person of Christ. The redemptive work and life of Christ
on the cross and his resurrection provide the basis upon which Christians discuss and
apply the principle of forgiveness. Gorsuch and Walker observe that the Scriptures
provide much information on the Christian ethic of forgiveness. Nonetheless, they write,
“[A]lthough much is offered Biblically in terms of an ethic concerning forgiveness little
is offered in the Bible in terms of how to actually complete the forgiveness process” (1213). Speculation on this matter exists within psychological and theological circles.
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In an attempt to provide a way forward, Gorsuch and Walker document material
taken from sixteen path models of forgiveness and reconciliation examined in 180
students from predominantly Christian colleges (12). Five underlying constructs resulted
in the analysis:
… Hurts and Anger, Receiving God’s Forgiveness, Emotional
Forgiveness, Empathy, and Reconciliation. Structural equations modeling
supported a model whereby people simultaneously experience Hurt and
Anger while receiving God’s Forgiveness, and which then relate to
Emotional Forgiveness, then Empathy, then Reconciliation. (12)
This process involved research to establish the existence of sixteen models of
forgiveness. Forgiveness calls for careful study because of the sensitivity with which it
presents itself.
Gorsuch and Walker explored the relationship of the perpetrator to the hurt
person. Perpetrators of hurt identified in their study included a romantic partner or exromantic partner (50), a friend (40), a parent (27), and other relatives (husband, brother,
sister, etc., 15). These findings indicate that often perpetrators are well-known and close
to those persons whom they hurt (16). As in the Kenyan 2007-08, post-election violence,
the offenders did not traverse long distances. This closeness and/or familiarity of the
offender with the offended served to intensify the victims’ experience of pain.
Robert K. Cheong and Frederick A. DiBlasio reiterate that love and forgiveness go
hand-in-hand. They sought to develop “a theocentric understanding of human forgiveness
rooted in the supreme grace of divine love” (14). Furthermore, they assert the divine origins
of love and forgiveness. As such, they maintain that a “Christian counseling perspective of
love must emerge from an understanding of God’s character” (14), surrounded by the
redemptive work as observed in history and God’s command to love. This command to love
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comes in an intertwined statement: The Jewish leaders asked Jesus about the greatest
commandment, to which he responded by reminding them of the “Shema (Deut. 6:4-5)
along with a commandment from Leviticus 19:18 to “love your neighbor as yourself”
(Cheong and DiBlasio 15). The double love of God and neighbor leads to clarity in the
understanding of Scripture:
Despite the emphasis placed on God’s command of double love
throughout Scripture, the psychological literature up to this point has not
utilized the two-fold command to love as the hermeneutical key to
understanding forgiveness, let alone as a guiding factor of a Christian
counseling practice theory. (15)
God established the twofold love as pivotal so all other elements of his law gain meaning
and draw strength based on this law. To ignore and disregard the command makes
forgiveness difficult. Christian workers and counselors, especially, do not have much
option in regards to this twofold command.
As Cheong and DiBlasio emphasize, God’s command for creation to love God and
love others is well justified. The love of God is unselfish, and when appropriated in its
original foundation, it has no side effects. This love “originates with God, initiates the work
of love in the human soul, flows towards others, and returns back to God” (15). God has
designed, enabled, and activated in God’s children the ability to love through the Spirit of
God. Cheong and DiBlasio discuss this divine love further:
Christian love, both to God and man, is wrought in the heart by the same
work of the Spirit. There are not two works of the Spirit of God, one to
infuse a spirit of love to God, and the other to infuse a spirit of love to
men; but in producing one, the Spirit produces the other also. (15)
The love of God is a product of his work in the life of the believer. The believer must
give the Holy Spirit room in order for the process to take place.
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Certain factors come into play in the application of love as part of the process of
forgiveness. The factors include recognition of the origin of God’s love, the appropriation of
this love into one’s life, and a conscious application in the process of forgiving. Cheong and
DiBlasio add that a critical sequence exists: The components of this sequence include the
human heart as recipient of this love through the agency of the Spirit of love by grace (Rom.
5:5). An automatic issuance of God’s love as a direct response follows. “Loving God is a
response to God’s indwelling love” (16). This response is, in a sense, not a mere reaction but
both an accompaniment of a certain degree of response and “also a disposition of the heart”
(16).
At the new birth and progressively during the believer’s pilgrimage, the Spirit
initiates and propels an orientation toward godliness. This orientation produces affections
and thoughts and affects the will “in a Godward direction, evidenced by the command
that one should walk in love” (Cheong and DiBlasio 16). A balance is required in that the
twofold love demands by its nature that persons love God and others based on the
command to love others as they love themselves. Believers’ love for themselves is not a
love by which an individual lavishes pleasures upon himself or herself. As a process, the
basis of all other love-initiated action is love for God. Cheong and DiBlasio write, “Goddesigned, God-glorifying self-love is to love God with all of one’s heart, soul, mind, and
strength” (17). A person believing in God through Christ has no option but to apply
forgiveness that flows from and through that experience.
Worthington describes five dimensions upon which Christian forgiveness displays
itself. First, forgiveness is central to Christianity, and all Christians receive that
forgiveness by the mercy of God. Responding within such a context demands an act of
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gratitude. The act of forgiving others, especially enemies, is Christian. Worthington
states, “Almost all people can forgive family and friends who hurt them—especially
when it is in their own interest to do so” (Just Forgiveness 88). He quickly adds that
Christians are to forgive even their enemies as an act of reflection of gratitude following
what God has done for them. In his own words, that idea challenges believers and
absolutely befuddles the non-Christian world (88).
The uniqueness of Christian forgiveness rests on Christ’s death, resurrection, and
the subsequent the redemption of humanity. As a result, Christians forgive in response to
God’s act of forgiveness through the death of Jesus Christ.
Second, Worthington explains, “[L]ove is the Christian’s response to God’s love”
(Just Forgiveness 88). Jesus’ explanation of cardinal law points to this love. The first
commandment, also called the greatest, calls for men and women to love God with all
their hearts, souls, and minds. The second commandment follows the first, stating,
“[L]ove your neighbor as yourself” (90). Worthington notes that although Christians may
not always live up to the demands of the stated law, biblical examples exist that show a
better approach. One example concerns the biblical teaching on humility from Philippians
2:1-11, and Peter’s counsel on humility in 1 Peter 3:8-9. Peter, following the teaching of
the Old Testament, urges his recipients not to “pay evil with evil or insult with insult, but
with blessing, because to this you were called so that you may inherit a blessing” (1 Pet.
3:8-9). Worthington adds that because God is merciful and forgiving, Christians must
base forgiveness on the same virtues (90).
Third, forgiveness receives aid from without. Human effort alone fails the test.
Forgiveness is made possible “only by an on-your-knees, openhanded attitude receptive
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to mercy, grace and love” (Worthington, Just Forgiveness 91). Worthington adds, “There
is a place for both justice and human effort, but striving can take us only so far” (91). The
damage and injustices caused by acts of human arrogance require help.
Fourth, Worthington emphasizes the need to cooperate with the Lord in the
process of forgiveness. Together with the Christian attempt to understand forgiveness,
other requirements include discernment so that Christians know when to practice
forgiveness and to admit “the limitations of our own self-effort” to the effect that “in our
own power, we are incapable of truly forgiving in a spiritually meaningful way” (Just
Forgiveness 91). Worthington explains that only by the work of Jesus when applied to
Christians does God allow forgiveness to take effect. Jesus’ words in John 15:5 make
sense in this respect: “[I]f a man remains in me and I in him, he will bear much fruit;
apart from me you can do nothing.” Paul adds more in Philippians 4:13 : “I can do
everything through him who gives me strength.” His words encouraged the Philippians.
Fifth, Worthington shows that forgiveness comes as an action whereby “we put
off unforgiveness and put on forgiveness” (Just Forgiveness 91). Unforgiveness raises its
demands because the natural human inclination leans toward unforgiveness, against
which humans must battle. Humans can no longer let nature rule over them. The principle
of sin must not subdue the human nature causing an inclination toward “emotions of
resentment, bitterness and hatred, and motivations of avoidance and revenge” (91-92).
The attitude of embracing the adaptive is not necessarily good and in God’s sight it is not
right.
Christianity confronts and challenges the natural and human inclinations in all
matters of moral virtues , especially with regard to forgiveness. In events such as Kenya’s
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post-election violence of 2007-08, when people watched loved ones killed, a natural
desire for revenge often emerges. Nonetheless, Christians have a call to return to the
power of forgiveness, since Christians have received forgiveness because of God’s love
and mercy.
Forgiveness and Reconciliation, the Difference
Forgiveness and reconciliation belong together, but not necessarily back to back.
Each functions individually to fulfill a designated purpose. The expectation should follow
that forgiveness inevitably ushers in reconciliation. However, this sequence is not always
correct. The need for forgiveness is usually causative. The dynamics underlying the need
to forgive may involve intricate and diverse relationships. Time plays into the dynamics
as well.
Worthington explains that reconciliation needs several steps to achieve its end.
Worthington lists these steps as “decide, discuss, detoxify and devote” (Just Forgiveness
107). For decide, Worthington explains that the decision to reconcile, when to reconcile,
and how to reconcile depends on the offended person. According to Worthington,
“reconciliation is something God desires but does not explicitly require” (107).
Worthington allows that when a person or situation presents uncertainty or danger, the
person must approach the matter of reconciliation carefully. Some situations deem
reconciliation unsafe. The pursuit of such reconciliation is not advisable. In some other
circumstances, safe reconciliation presents another dimension of compromise. As such,
Worthington writes, “When Hitler and the Nazis occupied France in World War II, some
of the French collaborated with the German occupying troops, which compromised their
integrity” (108). As a result, in some cases reconciliation is not possible. Circumstances
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such as death or movement to distances and places unknown make reconciliation
impossible. After the first decision to reconcile, other decisions follow, such as the degree
of depth in handling the issues at hand, how long or how soon to embark on the subject,
and the discernment of the mood of parties involved.
Worthington’s next step, discuss, involves closing or opening the door to
reconciliation. He writes, “Situational triggers can motivate people toward forgiving,
grudge holding or vengeance” (Just Forgiveness 108). Structures and processes aid or
hinder efforts toward reconciliation. Various triggers play differently into the arena of
reconciliation. Mental triggers that bring to mind a negative situation trigger anger,
whereas a spiritual trigger will prompt consideration regarding how to help or pray for
someone. Avoiding reproach would serve well because reproach causes a person to give
an account that leads to denial or refusal. The person shuts down and refuses to admit
any wrongdoing. Concession or confession occupies the best route to reconciliation:
It admits wrongdoing, shows regret, apologizes and offers restitution. It
thus takes justice seriously by offering restitution, and it exemplifies
humility in admitting wrongdoing, showing regret and apologizing. It is
humble, just concession. It also asks, “Can you forgive me?” (109)
Concession should constitute the goal, even though the past toward concession is not
always easy. Although concession offers the possibility of forgiveness, the other party
faces the challenge of making the choice of whether or not to forgive. The options
include a closed-door response where forgiveness will not take place at all, or a
postponed response intended to give time for healing before action on the matter. Instant
response is “usually decisional forgiveness, and negative emotions might persist for a
long while. The potential forgiver has many choices” (109).
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The third element, detoxify, involves a neutralization of the long-enduring
relational poison. In this case, unforgiveness causes the poison and needs immediate
action to pave the way for making new positive patterns. When relations have small
failures, people need to learn to have some latitude, and when others attempt to improve
the relationship, people need to learn to have gratitude (Worthington, Just Forgiveness
110).
The fourth and last component is devote. This requirement calls for establishing
positive interactions. Worthington uses the relationship of marriage to illustrate the work
involved with the process in order to achieve restoration and build devotion:
Most marriage experts say that in happy marriages at least five times as
many positive interactions are needed over the negative interactions. But
in marriages that are recovering from problems, between fifteen and
twenty-five as many positives are needed. (Just Forgiveness 110)
After reconciliation in a relationship occurs, the next step is to “eliminate negative
interactions” (110). In Kenya, the aftermath of the post-election violence requires a high
level of positive interactions because of the degree of damage that occurred.
Results of Forgiveness
Martin Hope Gonzales and Ian Williamson show that forgiveness is not a negative
activity. Forgiveness brings about benefits in various ways. Changes occur in the victim
who forgives the offender. Observations established that changes occurred “in interpersonal
revenge and avoidance motivations associated with offender apology, decreased rumination,
and increasing empathy for the offender” (410). Other changes documented by popular as
well as scholarly literature provide the following indications that give weight to forgiveness
as a positive disposition:
1. Forgiveness reduces negative emotions.
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2. Forgiveness restores well-being.
3. Forgiveness improves mental health and physical functioning (410).
These results and benefits emanate from psychological research and encourage
forgiveness by virtue of the outcome. If the victim is convinced that forgiveness brings
with it such benevolence, the act of forgiving.
Trauma and Forgiveness
People dealing with the post-election violence experiences carry very deep pain.
As some of the participants shared their respective experiences, they cried as the
discussion triggered memories. Pumla Gobodo-Madikizela’s participation and provision
of skill in handling victims and survivors during South African apartheid through the
Truth and Reconciliation Commission relates trauma with the process of forgiveness. The
complexity of the human condition, as Gobodo-Madikizela states, was realized “victims’
and survivors’ pain and trauma, and … [in] encounters with perpetrators—their terror,
depravity, and sometimes their brokenness because of the horrendous crimes they
committed” (“Trauma” 170). Gobodo-Madikizela concludes that nothing can lift the pain
and the degree of hurt on both sides. Forgiveness is the only possible route towards some
form of solution.
A reflection of the trial of Adolf Eichmann in Jerusalem describes the Nazi
atrocities as “radical evil” and as acts that “transcend the realm of human affairs, and are
therefore neither punishable nor forgivable” (Gobodo-Madikizela, “Trauma” 170).
Gobodo-Madikizela’s further analysis of the argument states that the amount of evil done
goes beyond any measure of punishment meted out to them. Influenced by the worldview
of her time surrounded by World War II and the Holocaust, the conclusion on Hannah
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Arendt’s part demonstrates that certain acts lie beyond the “purview of forgiveness” and
seeking to continue these acts breeds unethical behavior (Gobodo-Madikizela, “Trauma”
171). Gobodo-Madikizela argues that the appropriate path is that of forgiveness;
nonetheless, Gobodo-Madikizela emphasizes acknowledging the impact of the trauma on
victims’ external and internal worlds as a prerequisite to the process of forgiveness. The
yardstick that limits forgiveness in the days of the Holocaust is obsolete and not useful in
comparison with current cultural concepts:
The question one has to ask is whether it is conceivable to regard
forgiveness as an impossibility with regard to the Holocaust but not
inconceivable to regard forgiveness as a possibility with regard to presentday such as apartheid in South Africa and the genocide in Rwanda. We
cannot compare the anguish caused by these horrific events on individuals,
families and societies—pain is something that we should not rate or
compare. (171)
Because the possibility of forgiveness cannot be compared based on the pre-World War
II situation, the post-World War II context is more appropriate “in South Africa and
Rwanda … [where] victims and perpetrators continue to live alongside each other,”
where people cannot avoid dealing with issues related to forgiveness and reconciliation
(171).
Gobodo-Madikizela observes the documentation of Jacques Derrida and
concludes that Derrida’s “pure forgiveness” or Vladimir Jenkélévitch’s “unmotivated
forgiveness” results in ideas of forgiveness that transcend the actual events that brought
about the necessity of forgiveness in the first place. Furthermore, trauma affects the
internal processes that ultimately lead to the development of empathy. The respect of the
dignity of others forms a significant portion of human relationships. The inherent
assumption in societies driven by communal existence rests upon an understanding of one
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person’s livelihood as interconnected with the persons surrounding him or her (“Trauma”
172-73). Removing the human capacity and the possibility of experiencing the presence
and the warmth of others diminishes and, in some cases, obliterates the power of
relationships.
Gobodo-Madikizela presents the argument that damage control because of
violence can happen by putting in place conditions to implement forgiveness:
When the conditions for the emergence of forgiveness are created, they
serve to re-animate the empathic sensibilities damaged by violence both
between individuals and within communities. The process of restoring the
human capacity for empathy and the intrinsic sense of human possibilities
that are destroyed by violence requires a working through of trauma,
which in essence is the reparation of the brokenness brought about brought
about by traumatic experience in the lives of victims. (“Trauma” 173)
He suggests arresting the consequences of trauma in the early stages to prevent spread
and further damage. Already, considerable consequences take toll on victims by the time
observable results emerge and thoughts of reconciliation germinate.
As Gobodo-Madikizela reiterates, the story of trauma marks the beginning of the
story of forgiveness (“Trauma” 174). The “unclaimed experience of trauma leads to some
kind of psychic rapture and a fragmentation of traumatic memories that remain
unresolved” (174) and they torment many victims mentally. Evidence speaks to the return
of “these traumatic memories and difficulties in their assimilation” (174) through
behavior reenactment and shows in various levels in society. Those persons responsible
for the cause of trauma are important for the central process of forgiveness. However, the
absence of empathy hinders this process. Hence, empathy forms the foundation on which
such action as forgiveness finds its stability.
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In order to offer effective aid to the process of forgiveness, repentance must
accompany it. Poirier writes, “[R]eal repentance receives the sacrifice that pleases God the
most—the sacrifice of his Son” (116), and this kind of repentance “leads to Christ’s
righteousness” (117). Naturally then, a proper base is required in order to engage in the
reconciliation process and achieve genuine forgiveness.
Reconciliation
Staub defines reconciliation as “mutual acceptance by groups of each other”
(“Reconciliation after Genocide” 869). A new psychological orientation occurs in both
parties and brings about positive change. As such, when victims and perpetrators
experience mutual humility, acceptance, and a possible positive relationship,
reconciliation occurs (869). Staub observes that other players such as persons in the
media and in politics can also influence the process:
While the focus of this definition (and of the interventions described in the
article) is psychological change, institutions and how they operate are
important, both in promoting reconciliation, and in solidifying or
maintaining psychological changes that can be subverted by political and
social processes. Whether the media devalues or humanizes groups, how
the justice system or schools operate, the nature of leadership, and
structural justice or the situation of groups in society are crucial in
promotion or hindering reconciliation. (869)
Because the media and politics play significantly into the process of reconciliation, effort
to encourage teamwork in the process of reconciliation is of great importance.
Collective effort and responsibility represent part of the process in bringing about
reconciliation. Further, some key elements when channeled through institutions contribute
to this process when these institutions experience certain change. Staub concludes that
psychological intervention given the opportunity to affect leaders and the media can bring
institutional change. The media carries a degree of influence and accessibility to groups and
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can present “issues between groups in a manner that promotes reconciliation rather than
hostility” (“Reconciliation after Genocide” 869). Media as an institution thus effects
psychological change. The process of making reconciliation effective involves such actors
in the society as “the population whose psychological orientation is the core to
reconciliation, to national leaders who can shape policies, practices, and institutions” (869).
Reconciliation must go through rigorous effort and commitment in order to yield the desired
results.
An accurate understanding of the intricacies of reconciliation requires
consideration of the causes that bring about the need for reconciliation. A look at what
happened in Rwanda, for example, paints a grim picture but gives a background into the
situation and builds the basis upon which the process of reconciliation happens:
Starting on April 7, 1994, the day after snipers shot down the plane
carrying the President of Rwanda, over a 100-day period, Hutus killed
about 700,000 Tutsis, as well as about 50,000 politically moderate Hutus.
Estimates of the number of people killed vary, and how many people were
killed in each group, but this is a relatively common estimate (des Forges,
1999; Mamdani, 2002; Prunier, 1995). (Staub, “Reconciliation after
Genocide” 869)
Events that characterized activities of the clashes included virtually all forms of
psychological and physical torture and violence. The tremor rocked the country with
“neighbors killing neighbors, and people in mixed families killing family members and
occasionally even their own children” (869). Against such a background, reconciliation
faced the challenge of bringing healing. The animosity caused by these outbursts of
violence goes deep within the human spirit. That fact makes sensitivity a great priority in
handling reconciliation. The victims and perpetrators face equally the unfortunate results
following violence. Thus, the process of reconciliation must embrace an understanding of
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all involved persons. As Staub explains, this psychological situation is because of both
the violence and “what happens in the course of its evolution” (871). Care is inevitable in
handling the matter of reconciliation among the victims and the perpetrators.
Research Design
I contacted eight people directly affected by the 2007-08, post-election violence. I
gave a letter of request to each potential participant. Those persons willing to participate
signed and returned the signed portion of the letter to me. I set appointments with each of
the eight participants. I applied the qualitative design, which allowed objective responses
from the participants. A face-to-face interaction with the participants made the interviews
meaningful and provided for some degree of empathy. I noted emotions that
accompanied the interview process.
For the purpose of this study, I designed questions for use with the respondents.
The questions limited the respondents to the 2007-08 post elections but gave freedom of
input on any other concerns.
Summary
Kenya will continue to grow and influence the region in various aspects of life.
Every indication suggests that the nation of Kenya possesses great potential in this
respect. The new constitution already accepted in a vote on 4 August 2010 is one such
indicator. The events of 2007-08 resulting from the presidential and civic elections left
wounds in the lives of Kenyans. To move forward, Kenya will need to bring healing to
wounded persons. Until forgiveness and reconciliation takes place, those wounded
persons remain incapacitated and in pain resulting in more damage to their already frail
lives. The call for forgiveness and reconciliation belongs in such a place. The process
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requires a concerted and communal effort. The task is of enormous weight, and taking it
lightly may lead to disaster.
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CHAPTER 3
METHODOLOGY
Because of disgruntled populace, the presidential and parliamentary elections of
2007 faced the challenge of unrest and potential genocide. The nearer Kenya came to the
elections of 2007, the more the tension grew among politicians. Eventually politicians
influenced their constituencies. Kenyans’ discussions over lunch tables and tea breaks
centered on the dissatisfaction of the leadership they had put into power. Little did they
know that this situation would translate into hatred and finally into violence.
Indications of imminent violence and unrest set in by the time the presidential
results came out. Violence characterized the end of December 2007 and early part of
2008 with killings taking place and families undergoing great losses in life and property.
The purpose of this study was to establish forgiveness and reconciliation responses of the
Christian adults affected by the 2007-08 post-election violence.
Research Questions
Through this study, I hoped to discover the extent to which violence affected
Christian adults during and after the 2007 presidential and parliamentary elections. Due
to the events surrounding the elections and reports in the media about the burning of
churches, I developed an increased desire to find out how Christians responded to the
events surrounding them. This study sought information to answer the following
questions.
Research Question #1
In what ways did the post-election violence of 2007-08 affect Christian adults
with respect to their individual lives and senses of well-being?
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To achieve the results for this question, I conducted one-on-one interviews with
Christian adults over 18 years of age who directly experienced the post-election violence.
Research Question #2
To what extent did post-election violence of 2007-08 affect Christian adults in
areas of belief and attitude regarding biblically based forgiveness and reconciliation with
their perpetrators? By engaging Christian adults directly affected by the post-election
violence, I collected the necessary data to answer this question.
Research Question #3
In what ways do Christian adults affected by the post-election violence of 200708 see themselves as capable of engaging one another toward biblically based forgiveness
and reconciliation in times of conflict?
Population and Participants
The research sample involved eight people directly affected by the 2007-08 postelection violence in Kenya. The eight are located in different provinces. Two are located
in the Nairobi province. Eight are in the Rift Valley province. The numbers of people
directly affected by the post-election violence of 2007-08 in Kenya go beyond the scope
of this study.
The nature of this research required me to select Christian adults over 18 years of
age. To delimit the selection, this study required participation of only those individuals
directly impacted by the 2007-08, post-election violence in Kenya. I contacted the
individuals via telephone. Because I knew people with direct experience of the 2007-08,
post-election violence, I called each individual by telephone and set up appointments for
interviews.

Mwalwa 73
The selection of Christian individuals over 18 years of age presented a group of
people with relatively mature levels of life. In Kenya, persons of 18 years and above
enter the adult realm of life and carry the national identification card. In addition,
significant to my choice of the individuals was their Christian faith. Due to the nature of
faith, I depended on each person’s testimony about church and personal relationship with
Christ. I also asked them to refer me to other Christian adult survivors of the post-election
violence. In order to assure enough participants, I also made an announcement in church
calling for willing participants.
Design of the Study
I chose to apply qualitative design in the process of this research. Qualitative
design considers the larger picture and allows participants to provide elaborate answers
and reactions. I sought an understanding from the participants through the interviews. In
order to narrow their focus to the subject of my research, I designed interview questions
(see Appendix A).
Through the interview questions, the qualitative design provided elements of the
research that exceeded my limited ability to unearth every aspect of the research. During
the interviews, I noted some of the observable emotions.
Expert Review
The members of my expert review committee considered my interview questions
and made observations. Members of my expert review committee came from varied
tribes and represented a broad scope of educational backgrounds. As such, the members
included a member of the Luo tribe, a member of the Kikuyu tribe, and a member of the
Kamba tribe.
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Variables
Varied personal experiences associated with the post-election violence victims
formed a key variable in this research. Two factors formed considerable complexities.
One concerned the concentration of the violence in one province and the other considered
the element of tribal bias. My challenge in this study stemmed from participants’ inability
to isolate the 2007-08 post-election violence from tribal influence.
Data Collection
I sought permission from each respondent by providing a clear request for
participation, and I clearly communicated what participation in the process would entail.
Accordingly, I provided information concerning the scope of the research, and I
emphasized each participant’s freedom to refrain from participation. I constructed a letter
with the this information for each participant to receive and sign before the audiotaping
of the interview (see Appendix B).
The process of data collection included audiotaping each interview with a voice
recorder. Each interviewee chose his or her respective interview location, and he or she
determined when the interview should end. I set two hours as the limit. For the protection
of the participants, I coded all recorded and printed material related to each interview. A
week after the interview, I transcribed all the audiotaped interviews. I promised to
destroy all of the data I collected for the purpose of this dissertation when I finished using
the data. As a result, I did not preserve the said testimonies and the personal reflections
contained therein.
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2007-08 Data Analysis
I collected and transcribed the audiotaped material. Then I read the transcribed
data repeatedly. Following, I coded the items in order to identify themes with similarities.
According to Lewis-Beck, Bryman, and Liao, the interviewer is the best person to
transcribe the interviews and best “able to interpret ambiguous statements” (522). In this
process, I contrasted the data and sought related information to the research questions. I
noted any new information that emerged through the data I collected.
Ethical Procedures
With regard to ethical procedures in this study, I took the following steps. First, I
described the study and provided all the necessary information for the comfort of the
participants. I took the necessary steps to assure that participants received accurate
information regarding their participation and the protection accompanying my request. I
provided a detailed description of the study at the participant’s level of understanding in
order to make them comfortable while participating in the interview and after the
interview. In additions, the interviews took place in locations where the participants felt
comfortable and secure. I assured the participants that their names would not feature as
part of the recorded information in this study. I also assured them that all the information
they shared would remain private. Furthermore, no respondent would be held liable for
his or her interview responses, and any information I received would be used only for the
purpose of this study. I kept and handled the information collected under my care in the
safety of the church office. The respondents possessed the right to withdraw from the
study without any fear of penalty.

Mwalwa 76
I am a Kamba by tribe, and, as such, I held no stake in any of the tribes affected
by the post-election violence. My family and I did not experience direct violence.
However, the tension during the post-election period became part of our lives as it did
with many others. The effect of the violence came only through the media. We knew
people who experienced violence, but our family did not experience the trauma directly. I
live in the Eastern province separated from the Rift Valley province by the Nairobi
province. With this information in mind, the participants understood my position and that
I did not carry tribal bias undertones or a hidden agenda. The research objective remained
focused as stated.
With regard to privacy, I explained that my responsibility required me to keep all
information I received confidential. I further explained that all the information collected
was strictly for the purpose of this study and was not available to any unauthorized
persons. In addition, the respondents possessed the right not to proceed in the interview
without fear of penalty.
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CHAPTER 4
FINDINGS
Problem and Purpose
Kenya experienced a shocking period during the presidential and parliamentary
elections of 27 December 2007. The Rift Valley province, especially, became a center of
concerted violence. Bouts of violence characterized the end of December and early part
of 2008. Reported incidences included killings, acts of arson, and extensive property
destruction. Parents and children experienced separation; many women subjected to rape,
and many people lost business stocks and premises. Families lost homes and property.
Among other buildings, arsonists destroyed food storage properties. Before the
announcement of the presidential results, violence broke out in some parts of the country.
However, after the announcement of the results, violence intensified. Later in the
following week and into the early part of 2008, the Rift Valley province experienced its
most difficult period time in Kenya’s history. Although the concentration of the postelection violence confined itself to the Rift Valley province, some other areas, namely
both the Western and the Nyanza provinces, also partook in the violence. Major cities and
towns remained calm, except for the city of Nairobi, whose residents come from nearly
all over Kenya.
Participants
People directly affected by the 2007-08, post-election violence in Kenya
participated in the study. Eight Christians located in different provinces formed the basis
of data collection. The majority of these people lived in the area all of their lives, but a
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few who moved in with their parents by way of settlement schemes and purchased smallscale farms.
P1 lived on a family farm and operated a school. The farm belonged to the family
through hard work and efforts of creativity over the years.
P2 was a minister of the church with established ministry in the Rift Valley for an
extended time. He moved to the Rift Valley in early 1973, when he bought a 2.5-acre
farm from the “Wendani Co-Operative Society.” The farm grew maize and beans mostly
for family sustenance. In the ministry, respondent #2 established five branches of the
cooperative in Kenya and many others outside Kenya. Total membership of the five
churches was approximately one thousand people. He was single when he came to
Eldoret. He and his family bought and developed land and built churches in the Rift
Valley in order to minister to the people.
As a peasant farmer, P#4 had cultivated his land for many years. He, his late wife,
and eleven children worked hard on their farm to fend for themselves and provide a
meaningful livelihood. He came to the Rift Valley in 1984, and bought land formerly
owned by settlers that the government made available for sale. He and others bought land
through the social network of farmers associations. He was married to his late wife for
twenty-six years. Because of his upfront approach to matters of the post-election
violence, the Kiambaa victims elected him representative for the follow-up of the fire
victims at the church. He did an excellent job amidst a lot of opposition and external
pressure. He managed to penetrate the highest government offices to solicit for help on
behalf of his colleagues.
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P4 was born in the Rift Valley when his parents moved from the Central province
in the Kiambu County in 1977. Their farm was family owned and acquired from a local
Kalenjin man. At the time of this study, P4 lived on the farm because his parents
relocated back to Central province. As a peasant farmer, he grew maize and beans and
sometimes horticulture in the two-acre piece of land. He was single when they moved to
the Rift Valley, but in 2011, he married a young woman from the Central province. He
spent six years in one church and moved to another church, where at the time of my
interview with him, he had been for thirteen years.
P5 was born in the Uasin Gishu County of the Rift Valley province. At the time of
the study, he lived on a five-acre, family-owned farm, which the government subdivided
through a settlement scheme. The father subdivided the farm into one-acre plots for each
of his five sons. The family grew maize, beans, and vegetables. The respondent married a
local woman from Uasin Gishu of the Rift Valley in 1990.
P6 was born in Eldoret in the Rift Valley. Her mother was born there as well. The
father worked for the white settlers in the early 1960s, just before Kenyan independence
in 1963. They bought their farmhouse from a subsequent owner who sold to the parents
through a society in the area. On the five-acre piece of land, they grow maize and beans.
P7 was born in Eldoret. His father moved to the Rift Valley in 1953 and settled
there. He married a local woman, and together they have three grown children. He
invested much in his purchased ten-acre farm, which hosts dairy, horticultural, and
hatchery operations for domestic consumption and commercial purposes. As a civil
servant, he left much of the farm management to his wife. When the violence broke out,
arsonists destroyed the farm, torched the house, killed the cattle, and brought everything
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to the ground. Following his retirement, this participant is jobless, his wife and two
children live abroad, and he and one other child live in Kenya. He has not been able to
return to the farm because of the enormous expenses of rebuilding the estate.
P8 married a Kalenjin and moved to the Rift Valley. They owned a twenty-fiveacre farm where the husband farms maize. She hails from the Central province, and the
husband is from the Rift Valley.

Table 4.1. Participant Demographic Information
Years of
Faith

Marital
Status

Children

Tribe

Previolence

Results of
Violence

25 years

Married

Five

Kikuyu

School
Business,
prosperous

Home and
school burned.
Property lost.

35 years

Married

Seven

Kikuyu

Minister

Widowed

Ten

Kikuyu

Peasant
farmer

15 years

Single

N/A

Kikuyu

Peasant
farmer

Africa Inland
Church

10 years

Married

Six

Kalenjin

Peasant
farmer

31

Roman
Catholic

Since
childhood

Separated

Two

Kikuyu

Peasant
farmer

M

54

Africa Inland
Church

36 years

Three

Kikuyu

Civil
servant

F

41

African Inland
Church

15 years

Three

Kikuyu

Business

Code

Gender

Age

Denomination

P1

F

58

P2

M

54

P3

M

50

Disciples of
Christ

P4

M

31

Christian
Outreach

P5

M

48

P6

F

P7

P8

Africa Inland
Church Fellowship
Church
Living Water
Ebenezer
Fellowship

Married

Married

Churches
burned.
Property lost
House burned.
Food storage
destroyed.
House burned.
Food storage
destroyed
House burned.
Father injured.
Food storage
destroyed
Mother killed.
Brother
injured.
House burned.
Cattle killed.
Farm
destroyed.
Emotional
damage. No
property loss.

I undertook the process of selecting eight Christian adults over 18 years of age
,and each person provided consent to participate in the study. Only those individuals
directly impacted by the 2007-08, post-election violence in Kenya participated in the
study. I contacted the individuals by means of the telephone. Pastors affected by the postelection violence of 2007-08 helped to provide some of the appointments for interview. I
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also asked them to refer me to other Christian adult survivors of the post-election
violence.
Research Question #1
This study sought to discover in what ways the post-election violence of 2007-08
affected Christian adults with respect to their individual lives and senses of well-being. I
sought to understand how the Christian life among the victims of the 2007-08, postelection violence managed their lives in the midst of such hard times.
I asked the participants to describe their respective experiences of the two weeks
before the 2007 elections in order to evaluate the conditions that existed before the
election, which might have resulted in the post-election violence. From the responses
given, I found that in some areas, especially in the Rift Valley, where the violence first
erupted, signs of tension emerged as rumors circulated regarding the likeliness of
violence if one of the parties won the elections. Either the Party of National Unity (PNU)
or Orange Democratic Movement (ODM) contesters were likely to win the presidential
seat. The perception concerning the winning of the elections rested on the tribal line that
either the Kikuyus or Luos would win.
P1 reported that a hunt for the Kikuyus was occurring:
Our son told us that he overheard people outside the compound asking
about whether there were any Kikuyus around. The immediate neighbor
was a Kalenjin and the guard was a Pokot. There were plans to attack us.
Therefore, we relocated to the Catholic Church. Many people packed the
place. Our two cars became our bedrooms. From the in-laws’ house, I
carried a cooker and utensils. We had no spoons.
Several participants mentioned rumors that after the elections some of the tribes would
return to their respective homelands:
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Prior to the elections, there were rumors within the area and also within
the counties. The rumors hinged on the political climate that if at all a
certain county would be taking over leadership there would be…clashes.
The people sharing this information said that…. Even if the other side
took over leadership, they would still fight the other community to vacate
from the land.… The major thing here was the land. The Kikuyu
community was the key people targeted for eviction out of the land. So we
were alerted that something could crop up in between. (P2)
In my interview with P8, she described that the atmosphere had changed significantly:
People were not friendly.… They knew something would happen to the
Kikuyus. The villagers seemed to know how things were. They were not
happy towards you. It was before Christmas but not as jovial as usual. One
could sense that they had planned something. Whenever a kikuyu passed
by they would say “tunataka kuondoa madoadoa” [Madoadoa means
“spots in another color”].
P3 discussed the events leading to the post-election violence, as well:
People came from both sides and it appeared as though revenge
superseded everything. I know that before the elections we lived in peace.
During the period of polls counting, tension rose as people followed the
proceedings. When the results came out on Sunday evening, the violence
escalated and many houses torched. One could see smoke as a result. The
following days became difficult and much trouble erupted. The
government stepped in and helped us otherwise worse things could have
taken place.
P5 reported about his father’s injury by the arsonists:
The campaign progressed well. The Sunday of 30/12/2007, we heard loud
cries but did not know what could have been the matter because that
happened at night. On Monday morning, we learned about the torching of
more houses. Then we heard more cries. At this time, things did not
register. By 31/12/2007, the situation worsened. The torching of houses
continued. Our father was cut on the face and his hand broken.
P6 reported about the neighbors’ statements:
Some of our friends used to tell us, “You shall see, you will have to return
to Uthaya.” We of course did not take it seriously. We wondered what we
would be going to Uthaya for. Uthaya is a strange place for us, but the
assailants insisted that after the elections, we would have to leave the land
and relocate to Uthaya, although we do not know Uthaya. It was a scaring
matter because we do not know where that is.
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According to one of the respondents, indications showed possibilities of property
looting and taking away of land:
There was a lot of secrecy during this time. However, even a year back I
recall a neighbor having said that it was a matter of time and the whole
stretch of land, which was ours, would be his. That neighbor is a Kalenjin.
(P7)
I had the privilege of visiting the parcel of land owned by this respondent in the process
of the study. His piece of land was large according to the standards of the area. The
activities on the property included rearing of dairy cows, keeping poultry, and a vegetable
farm. The family kept busy producing and selling products of the farm. According to this
respondent, his home hosted a daily business that sold a significant amount of fresh
vegetable supplies to the local and nearby town markets. The income from the farm kept
the family well balanced between the husband’s salaried job and the farm’s income. His
wife managed the farm and handled the proceeds of the farm on behalf of the family.
During the period of my research, I saw the remains of the home destroyed by fire. The
family relocated to the city of Nairobi at the height of the post-election violence. None of
the previous activities on the farm existed at the time of my visit to the site.
I further asked the respondents to mention whether their families and friends
experienced similar violence. Families and friends experienced the same violence with
some losing loved ones. P3 narrated part of his ordeal:
I slept a worried man and the children were cold. The following day I
returned here to my house by 7 a.m. in the morning. I came on foot. My
worry was that after the torching of the church, I had not seen my wife and
the children. I found ashes at the site and no bodies. While I was looking
for my wife, I saw a Red Cross vehicle that had collected some dead body.
By the time I arrived at the church, they had already collected the body. I
tried to identify the body but one could not tell whether it was a man or
woman due to the intensity of the burns. One could only tell by size that
the body was that of an adult or a child. I did not keenly look because I did
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not expect my wife to be dead. I saw one of the bodies of a murdered man
I reported to security officers who took charge and secured the place. I did
not find my wife and I returned to the Catholic Church.”
This respondent lived in psychological pain for a long time. He lived in denial until the
DNA test that confirmed the death of his wife and child. However, the wait for the DNA
test proved long and tedious. He narrated how his other children needed schooling and
safety, which required that he relocate them to another town. He said, “When I returned
here, people had moved from the Catholic Church to the Eldoret show grounds. I went
and registered myself with the aim of looking for my wife. I stayed there for four days.”
Almost three weeks passed following the end of the violence. P3 then continued narrating
his ordeal:
Then a European woman volunteer came to our aid. She said she was
going to help those who lost their loved ones. We talked and she said she
would begin with the ones from the church at Kiambaa to do a DNA test
to assist in finding the loved ones. After searching without any success, we
gave samples at the referral hospital for a DNA process.
Unfortunately, government authorities moved the “good Samaritan” before the said help.
The authorities claimed that she did not possess the proper documents to provide the said
help.
A brother to P6 survived the ordeal at the Kiambaa church. P6 told me about the
event:
My brother John got inside to try to help mother out. He noticed the crowd
pushing and he decided to come out with mother. The attackers were
cutting people indiscriminately and then pushing them to the maize
remains and put them on fire. My brother pulled my mother’s wheelchair
up to the door. He tried to hide behind the door but the bicycles packed
there made it difficult. The attackers waylaid outside with bows and
arrows, clubs, and machetes. My brother did not think fast to take mama
out. Mama told him to return her inside. My brother wheeled my mother
back inside the church. Then he went into the church kitchen and found a
cooking pan to cover his head. He took off and attempted to jump the
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fence but unfortunately the barbed wire held him. There he received cuts
three times, several people stepped on his head while his attackers
exclaimed, “And this is tomorrow’s Kibaki.”
Kibaki was the incumbent president of Kenya, and as mentioned in the introduction of
this study, he and the PNU contended the position of presidency against the ODM
candidate, Raila Odinga.
P1 said that the attackers of her brother “also referred to the fact that he had gone
to university and was educated.” She then described how the attackers burned the small
church, and the majority of people ended up spending the night outside on mattresses.
The Kiambaa incident left families disintegrated. P3 mentioned earlier, told me
that he called a neighbor to inquire about the situation:
He informed me that people had gone and torched my house. He advised
me that I should not come to the house because the warriors were many
such that they could not confront them, and everyone was running away. I
was perturbed and stood where I was until my neighbor came. They
briefed me on the situation and how that the warriors were targeting some
particular place. As they torched the houses, they were eyeing other
houses in particular. Now people started streaming where we were. About
30 minutes later more people came and explained that things were not
good.
P3’s children took cover in the church together with the mother. Most members of the
Kiambaa Kikuyu community hid in the church building:
[The] children came and reported that their mother was behind. When my
26-year-old daughter arrived, I asked her where their mother was. She
explained that they were together in the church and had come out but
when the attack intensified, my wife returned inside the church. When the
church was torched people escaped in all directions and my daughter did
not know where the mother was. She continued to explain that all the
children came out except for their mother and the youngest that was on her
back. At that time, the child was 3 years old…. I started worrying. I told
my daughter, “Please go and follow the others to the hiding place.” I
remained and my son went on a bicycle to where the people were going to
see whether he could find my wife. I asked him to come back should he
not find her. He did not find her and it was getting dark. The security
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officers came to help the injured. Later I and another man went to the
Cathedral.
As already indicated earlier, P3 did not find his wife alive. Instead, he found her remains,
and a burial took place after many months.
P1’s presented similar pain of loss, especially of property. The family owned and
operated a school that accommodated pupils from the local communities. When the
violence erupted, the attackers torched their home and the school. She painfully explained
what took place and the commotion of the events:
My neighbor came to visit us. I invited her to sit but she declined. She said
she was very worried. Our house help explained that some boys went
through the Kalenjin rites, and “I do not like what they were saying,” she
said. I also told her that I was worried. My house help is Kalenjin. She
said that her cousins were outside and had come to take the house help’s
children away because our house was a target for arsonists. She said she
would not give the children if she does not tell us the plans that were being
hatched.
Our sons listened. The noise of the warriors drew nearer. At this time,
we left in our two cars and drove off. The parents of the Kalenjin children
called us and advised that we come out and that we do not follow the main
road. We drove through the cemetery road. Along the way, we met people
who asked us where we were going.
Just a few minutes after we left, the torching of our house took place. At
that time, I started singing a song about God’s plans that are so marvelous.
I would stop singing, pray and thank God. I knew we would be safe.
The process of escaping did not give room for them to take any valuables.
P7 told me that in his neighborhood, “The Kamba and Luhya homes were all
destroyed. There was no solidarity this moment. It was a complex situation.” The two
tribes of Kamba and Luhya were considered foreigners in the Kalenjin dominated Rift
Valley. The experience led to a very stressful time in the preceding and following days
and weeks. P1’s family previously had attended a local church and made their home in
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the town. According P1, no one from the church, neither leadership nor members of the
congregation, paid any visits to the displaced people.
As mentioned earlier concerning P6, who lost her mother and whose brother was
cut and beaten, life did not remain the same for her and her sister:
[W]hen I remember that my mother was killed yet she did not vote, neither
did she go out to engage in violence, this was difficult for me. I have not
healed completely because I do not want to think about the incidence. My
sister and I experienced much trauma. We have found it difficult to live in
the homes of our husbands. When we think about what happened we
wonder what the use of life is. For a long time life did not mean anything.
This experience indicates that life never remains the same, especially for those persons
who lost their loved ones and properties. As already shown, P7 experienced displacement
and loss of property. His wife and children relocated to the city of Nairobi. His wife
received medical attention through hospitalization for some time due to the trauma of the
post-election violence.
Research Question #2
Regarding research question #2, I sought to understand the extent to which the
post-election violence of 2007-08 affected Christian adults in areas of belief and attitude
toward biblically based forgiveness and reconciliation with their perpetrators. The
violence and other atrocities deeply affected Christians in many areas of life, including
psychological, physical, and social areas. P7 told me that he experienced discouragement
and kept a low profile between himself and the church:
During this time the issue of Christianity was overtaken by issues of
ethnicity. I gathered this information from my proximity to the church
missionary college. The Christian brothers as well as elders of the church
kept far. I served as an elder [in my local church] in our town. None of the
fellow elders bothered to call me and find out how I was doing. My wife
and I accommodated some pastors schooling at the missionary college.
They abandoned us and went to join their people, their own side. It is after
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the violence that they resurfaced and said they were sorry. They requested
to come back. We agreed with my wife that they could come back and
finish their studies at the college. We housed three young pastors.
I witness some of the above when the pastors of the church visited P7 in Nairobi, four
years after the post-election violence. The emotionally charged meeting took place in my
office, as P7 shared his hurt and long carried bitterness.
Each of the respondents kept some form of relationship with the church. The
relationship did not exist without various degrees of strained feelings. However, the
church and faith in God remained the only source of strength during the post-election
violence. P1 recalled how during the tough times they prayed that they get out safely to
other parts of the country. She narrated her story about evacuating by plane from Eldoret
to Nairobi:
I prayed and said, “I know God can save me and even get us out of this
situation.” Our daughter who works with the Sarova hotels called us. She
told us to move because of Kiambaa torching of the church. She
convinced her boss to get us help. A helicopter was available but the
number of people, fourteen, was too many for the machine. She then
arranged for a plane. On the ground, the warriors blocked the road to the
airport. Three cars and a ... police officer, friend of my son, escorted us to
the airport. Many cars filled the road. Many people filled the road to the
airport. While at the airport, Kalenjins in several small groups talked about
other possible places to go and flush Kikuyus out. A baker brought bread
and distributed to as many people as possible. The plane arrived and could
carry thirty passengers. The fourteen members of our family got in and the
manager offered to pay for those who would not be able to pay.
Although the family of P1 did not lose any person, their lives reduced to zero. They lost
all their property to fire and destruction by the attackers.
Some of the other respondents met with difficult circumstances. P6 lost her
mother in the burning of the church in Kiambaa:
I have never gone through such trying moments in my life. I have
overcome but I had thoughts that God did not exist. My mother lived her
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life as an intercessor. Now she perished like a thief in the inferno. I could
not understand how God could have existed.
Linking her words to the Bible, she said, “I have heard that Shadrach and the Hebrew
boys went through the fire and God saved them. Little innocent children perished. Why
did God not save them as he did then? Why did God allow this to happen?”
P6 lamented how the church seemed the safest hiding place, but in this case, death
loomed in the same place. P3 explained his situation and told me that the bishop of his
denomination did not attend the burial of the loved ones, the victims of the Kiambaa
church fire:
I asked him what he thought about the matter. The president of the country
came to the burial ceremony. The event attracted national and
international press and many interested parties. My bishop’s reaction,
especially the boycott of the burial discouraged me and I left church for
two years. I did not attend any church for that period. Later I joined the
Full Gospel Church. I am not a member yet, but I contemplate taking steps
necessary for membership.
The bishop’s response affected P3’s faith for some time following the event.
Research Question #3
Research question #3 addressed the ways in which Christian adults affected by the
violence of 2007-08 see themselves capable of engaging one another toward biblically
based forgiveness and reconciliation in times of conflict.
Feelings about Repentance
The post-election violence rocked the community emotionally and socially. As
such, P7 told me how he felt rejected and disowned by his Christian brothers. He served
the church as an elder. His father moved to the Eldoret area in 1952, and the participant
was born there. However, despite the unfortunate circumstances, the respondent said he
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believes he has risen to the point where hope is possible in the matters of reconciliation.
He told me how he nurtured thoughts of revenge but God intervened:
I recollect that wish for revenge came at a point when I was short of
getting into the battle with the warriors. The police gave me three (3)
armed police officers. When I noticed that they had almost given up, my
head was rushing to use their weapons. God intervened in my casting
doubt and through my wife. She called me and was crying and asking me
not to get into the fight. Very, very quickly I made a decision not to fight.
P7 noted that some of the offenders returned and sought some sort of reconciliation. P7
said, “They abandoned us and went to join their people, their own side. It was after the
violence that they resurfaced and said they were sorry. They were asking to come back.”
According to P7, shyness embraced the community around and an observable fear of one
another existed. Furthermore, P7 said, “Even neighbors did not talk to us much until we
went back to normal. Thereafter even the Kalenjins started talking to us.”
Sentiments about Forgiving Others
Some participants indicated that they could not seem to forgive the perpetrators.
P6 said, “Until this day, I go to church but sometimes I don’t get anything from the
preaching. If the preacher is a Kalenjin, I just leave church that day.” In some of the
respondents’ hearts, bitterness and hesitation to forgive lingers. P3 confessed thoughts of
revenge, especially during the times of low spirit in his life. He said, “[T]hat thought of
revenge must occur in anyone who has a human mind. Severely, especially when I am
low and in difficulties thoughts of revenge come.”
P1 also responded to the matter of revenge:
About revenge feelings, I even thought of how I should do it. I would have
wanted someone to feel how I felt. I could not go to church. I had given
some clothes to the house girl in our house and her family. I asked myself
whether they could not be sympathetic to return.
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Such feelings by victims of the post-election violence in this study showed deep
emotional wounds.
P2, a minister, lamented that he had no answers for his many questions: “[I]t is a
challenge that as a human I could feel it particularly when I saw my people suffering: …
the church members and my family. I would ask God what happened. ‘Are we against
you or what happened?’” He explained that he felt the situation did not need to happen.
Something did not seem right. P2 also said he blames the government for not taking
appropriate action to stop the violence in good time and avert the damage:
[O]n my side, I had a grudge with the government. I communicated with
the CID people, some of whom are my friends. During the clashes I asked
them, “Do you mean you did not know what was planned so that you can
protect the nation or give advice to the president?”
According to this respondent, the government arms, especially the Criminal Investigation
Department (CID), possessed significant information on the planned violence.
The officers’ response surprised P2:
Surprisingly, they told me, “We tried the much we could but the president
said there was nothing like that.” They told me they had informed the
intelligence from the head office in September 2007. The report relayed
showed that something was “cooking.”
However, the officers did warn P2 to prepare, since the “government did not put its
machineries in place to rescue the situation which could come upon the nation.” P2
further related his experience with some of the police officers and reported that a spirit of
apathy hovered over a good number of them.
P2 said, “I asked some of the police officers who were not taking guard, ‘Why are
you not preventing these men from destroying the houses and stealing?’” He received a
rude shock as the officers’ response came unexpected. The officers told him, in Swahili,

Mwalwa 92
“mlisema kazi iendelee, kwa hivyo, kazi iendelee [You people said, ‘Let the work
continue, so, let the work continue].” This statement was the slogan of the PNU during
the 2007 presidential campaign. At this kind of response from the law enforcers, P2
sought help from Christians outside of the Rift Valley:
If this is the language the police officers, I asked myself, “What happened
to us?” I remember I called one of the bishops in Nairobi and told him,
“Please tell the leaders in authority the way they think things are here, on
the ground is not the same. We are in a mess.” And I shared about the
language the police officers were using.
According to P2, the said bishop acted swiftly and made necessary contacts of the
authorities. P2 said that by “5 p.m. same day, the commissioner of police came and
everything started to cool down.”
When I asked P2 about the possibility of things returning to normalcy and the
tribes living together in peace, he said that in most of the Rift Valley, the Kikuyus look
forward to a “savior.” In his opinion, tribal sentiments will dominate the upcoming
elections:
According to my research, because as I said I live in the town and that also
have church in rural area, I have gathered some information. The people
used to tell me that they are watching for Uhuru [Uhuru is the son of the
first President of Kenya, Mzee Jomo Kenyatta, and one of the four
accused by prosecutor Ocampo of the International Criminal Court, (ICC)
of the Hague]. Many of the young people are for Uhuru. In this matter, the
Kalenjin also think this way. They have told me that this time round the
candidature of the presidency need not have many people. “Give us one
person, and we are going to stand with him. In our minds, we are focusing
on Uhuru. You have to decide, because if you do not decide right, then it
is up to you.”
P8 echoed similar sentiments of feeling hatred and not having strength to forgive. She
recalled that before the elections a good neighborliness and co-existence characterized
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relationships in her village. However, about two weeks before the elections, an
observable change in the atmosphere characterized the mood in the village:
I was in Eldoret. People were not friendly. They knew something would
happen to the Kikuyus. The villagers seemed to know how things were.
They were not happy towards you. It was before Christmas but not as
jovial as usual. They had planned something. Whenever a kikuyu passed
by they would say, “tunataka kuondoa madoadoa” [We want to remove
the color spots from our midst]. Only later did we come to know what this
meant. This statement came from the speech made by the area MP
sometime in the local center.
The local MP is a neighbor of P8. He is one of the six picked by the ICC for trial
concerning the 2007-08, post-election violence in Kenya.
Sentiments and Experiences about Reconciling Perpetuators and Victims
Mixed feelings characterized participants’ reactions. Some desired to come
together and reconcile, while others still held bitterness and were not ready yet for the
process of reconciliation.
Negative feelings. P8 recounted her feelings and said that at times hatred flooded
her heart:
About revenge, I do not feel like revenge can be of any help. However if I
had any powers and this comes back again, I will deal with them
ruthlessly. The more I think about it, the more I hate these people. Why
should they sell land to the Kikuyus and later chase them and take away
the land? They did not value human life. Unlike Kikuyus who received
much blows and killings, no killings of the Luos in Kikuyu land took
place. They received warnings and were advised to leave the counties and
go back home. When you tell unschooled people to go for mass action, all
they will do is to kill.
This respondent also felt that the people who fueled the violence were not the ones in the
hands of the criminal court. She told me, “Out of the thousands who were perpetrators,
only very few who were caught. The rest are free. The masterminds, the big fish, are free.
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But let people learn from these few.” Another respondent thought that Christians left
fellow Christians to suffer when they were in a position to help:
Many of the people who did the evils to us came from the church. I had
many negative questions: why they did not tell us earlier. Our house girl
chose to tell us. She carried our things from the house. (P1)
P1 maintained that some of the Christians close to them ignored their cry for help. They
felt alone in the hour of need.
P3, a father of ten who lost his home, wife, and child, discussed revenge and
forgiveness:
That thought of revenge must occur in any one who has a human mind.
Severally, especially when I am low and in difficulties thoughts of revenge
come. I also say that 100 women, as a replacement will not resurrect my
wife. I have forgiven because (even though) no one has come out to
confess involvement in the inferno. I forgive to save my soul. I encourage
myself and tell God because he had a plan, he should give me strength to
move on.
His focus on forgiveness for the sake of his own soul outweighs his thoughts of revenge.
Positive feelings toward reconciliation. Participants expressed desire for
reconciliation in various degrees:
For me one lesson I learned is that material things are of no great value.
Common citizens suffered the most. Our prayer to God is for no repeat of
the same mistakes come next elections. The possibility of incitement is
high. Many non-working class of people partook in the violence.... People
did not ask why the incitement. Many people involved themselves as a
result of influence. (P4)
P4 observed that some of the participants in the post-election violence did not possess
information. As a result, they blindly partook in an activity in which reality was hidden
from them.
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P8 felt the need for reconciliation, but she felt that reconciliation would be best
after the end of the ICC process. She is of the Kikuyu tribe, and her husband is of the
Kalenjin tribe. P8 discussed her views on reconciliation:
Christians from the Kalenjin tribe contributed to this mess. As Christian
parents, they should have warned their children against taking arms in
their hands. Every Christian parent should have warned their children and
even rebuked them. Unless we embark on reconciliation, people
countrywide still have some hidden hatred. My husband is a Kalenjin, and
though he loves us, I at times feel that his people are bad and I want
nothing to do with them. At the end of Hague, we need reconciliation.
P1 possesses positive feelings. She and the family owned a school and a home for the
destitute children, but they lost both the school and their home in the post-election
violence. However, P1 asserted that her faith grew, and God was able to lift the family.
By the time of my interview with her, she stood firm in her faith:
God’s word is real especially to those who believe. In those bad times of
the violent times, I called on God. He was close, and he answered. I
listened to him. Not just mere talking to God, God talked to me. He will
raise all that I lost just as he raised Jesus. I had one school, now I have 2. I
had one bus, now I have 2. I have strength and the economic base to build
another house. I wonder though, that sometimes no one is listening to what
I have to say. I read the story of Job and understood it better. Slowly by
slowly people who injured us have come. On bitterness: bitterness injures
people. At such times, you cannot see what God is doing. I suggest that
you focus on what is good. Look at those who appreciate.
Despite her feelings of discontentment concerning what happened, P1 was hopeful that
involved people should work towards reconciliation.
Summary of Major Findings
The study’s findings are summarized according to the objectives of each research
question.
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Research Question #1
The post-election violence of 2007-08 affected the adult Christian respondents in
different ways. Loss of property, loss of loved ones, and displacement characterized the
experiences among the victims of the post-election violence. The victims experienced
devastating degrees of hurt. The trauma caused some to come to a point of despair. P8
described shame because of her marriage to a man belonging to a tribe alleged to have
taken an active role in the post-election violence. Her tribe suffered the most in the postelection violence due to an eviction order at the time. P8 described her experience as
follows:
Some of these people who did these things you cannot believe were
church elders. I remember one named Paul, he is a church elder, a good
person the way I saw him but I could not imagine that he was the
ringleader. He is an AIC [Africa Inland Church] elder and a person I know
too well. That brought a lot of hatred and the church will never be the
same again because you cannot trust a church member. Even some pastors
were on the steering wheel especially in Eldoret. If the pastors and
reverends warned the people, I believe that things would have been better
but instead they were the master planners.
The church, especially the congregations charged with the direct spiritual supervision of
the persons I interviewed, failed the believers at the time of need. As already mentioned,
feelings of abandonment accompanied a number of my respondents. The church retreated
to the background and left vulnerable believers on their own in a foreign land that
originally provided shelter to the families. At the time of compiling the interviews, some
of the respondents were still experiencing the aftermath of the post-election events. P7 is
semi-separated from his family because of the post-election violence of 2007-08.
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Research Question #2
Research question 2 sought to find out how the post-election violence of 2007-08
affected Christian adults in areas of belief and attitude toward biblically based
forgiveness and reconciliation with their perpetrators. I discovered that the violence
shook the faith of many believers. Even though some participants maintained the faith
merely through survival, the events of the violence left them devastated in their faith.
When I sought to understand the P6’s feelings concerning the people who perpetuated the
violence, her bitterness sprung up. She recalled how the Kiambaa church housed many of
her people who later perished in the inferno. She stated that the person alleged to have
poured the gasoline to light the fire was a member of the Kiambaa church:
Church members of the Kalenjin tribe were part of them because the
person who was said to have poured the petrol in the church is known to
have been a member of the same church. He however complained that the
warriors threatened him and so he opted not to remain at home.
In the earlier stages of the aftermath of the violence, P6 doubted the existence of God and
dismissed God’s activities among people. However, later, as the pain from losing her
mother and her home, she and her sister started to calm down:
To date, one of my brothers does not believe that our mother is dead. My
sister did not come to the funeral. She did not accept her mother’s death
and consequently the burial. I decided to remain strong for the sake of the
younger ones. I persuaded them to bury what was available because if she
is still alive, when she returns we all know her face. We shall receive her
at that time, but for now, life must continue. That is when I told my sister
we go to the church to pray and ask God to remove the burden. The two of
us went to the church and she prayed. My brother’s heart is hard but life
must move on. In addition, I have tried to encourage him. Mother finished
her life. The matter of whether our mother is in someone’s custody or not,
is not helpful to us at this moment. The matter changed all of our lives
completely. The matter is hard to forget. We pray to God that he shows us
the reason or purpose behind all this. The best this is to stay close to God.
One needs to persist before God for the door to be opened, if you seek you
shall find.
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One participant flew from Eldoret to Nairobi and told me that her faith increased because
she could not believe she escaped from death. She realized that if not for God, she and
her family would have died.
Among participants who lost faith was one participant who lost her mother in
Kiambaa Church fire. She had thoughts that God did not exist. Faith and belief in God
diminished to a very low degree. She did not feel love toward other people, especially
those whom she had known as brothers and sisters in Christ. Linking her experience to
the Bible teaching on the love for a neighbor, the events she experienced seem completed
opposite from Bible teaching.
Research Question #3
Research question #3 sought to discover the ways in which Christian adults
affected by the post-election violence in Kenya saw themselves as capable of engaging
one another toward biblically based forgiveness and reconciliation in times of conflict.
Accordingly, I found that while some participants were willing to forgive, others could
not let go.
P6 and her sister found that forgiveness and reconciliation is possible. Already,
the two women had started the process. P6 narrated some of the prevailing circumstances
around her and her sister:
After returning here in August, I told my sister that we get for ourselves
Kalenjin boyfriends. I told her that every boyfriend who comes here we
would kill and bury so that no one comes out of here alive. I asked my
sister how many she wanted to kill so that her heart would be calm. My
sister helped me by showing that this is not good. She said that as I kill,
the spirit of death will overcome me and finally I may kill her. She
encouraged me not to think in those lines and that I should not revenge. I
felt as though I should kill at least one to pacify my heart. My sister told
me not to go that direction because my blood will become like that of a
murderer. She asked me to let God be the judge and the one to handle the

Mwalwa 99
revenge on your behalf. She helped me in that direction. Now I have
developed meaningful friendship with the Kalenjins. Just yesterday
[25/05/2011] as I came from the town, I invited one Kiprono home so that
he can see that I have progressed. I have not drifted and my heart is clean.
Next time when thoughts of evil come into his heart he is able to see that I
survived much pain and so far not moved in the negative. He will see my
victory he will retreat from further evil. They are my friends now.
P6 sees a possibility of reconciliation.
Another participant expressed his desire that the best choice involves turning to
God:
I think that Christians taking the lead and using the word of God is the
only thing to turn hearts. It is only at the point of coming together, sharing
the word of God and putting it into context. I know and believe each
person can sight many areas like me fitting the expression that “were it not
for God…” That is the starting point according to me. I have tried to reach
those who evade me and even greet them, which have relieved them a lot.
We failed by putting ethnicity before God. We should go back to the
drawing board where the main path is God’s word.
However, the willingness to engage in reconciliation among the victims of post-election
violence is incomplete without the perpetrators’ willingness. This study did not seek to
address that side of the equation.
Participants reported feeling a rather dormant spirit hovering over the situation,
with almost no one from the perpetrators showing willingness or making any visible
moves toward reconciliation. P4 expressed his position:
I have forgiven because no one has come out to confess involvement in
the inferno. I forgive to save my soul. I encourage myself and tell God
because he had a plan, he should give me strength to move on.
No one has come seeking to encourage dialogue towards forgiveness and reconciliation
with the participants I interviewed. The matter remains rather precarious because some of
the major contentious issues sit like explosives in the midst of the people.
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Land appeared to form central concerns, especially where land was in the hands
of the Kikuyus in the midst of the Kalenjin community. Most of my participants reported
the threats faced in the pre-election period in which statements incriminating the Kikuyus
to leave the Kalenjin land dominated the speech of the day. P8, a close friend of a
politician’s wife, said, “[A]round that time they could call me and say to me, ‘please talk
to Rachael to talk to Ruto to stand in Sugoi and tell the people to stop violence against the
Kikuyus.’” She explained how some of her Kikuyu people begged her to speak to the
wife of the politician and to urge him to restrain his Kalenjin people from violence
against the Kikuyus.
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CHAPTER 5
DISCUSSION
This study investigated the challenges affecting biblically based reconciliation
after 2007 post-election violence in Kenya. I undertook a case study of eight Christian
adults directly affected by 2007 post-election violence. This study addressed three
research questions. First, through research question #1, I sought to determine in what
ways the post-election violence of 2007-08 affected Christian adults with respect to their
individual lives and wellbeing. With research question #2, I sought to discover the extent
to which post-election violence of 2007-08 affected Christian adults in areas of belief and
attitude toward biblically based forgiveness and reconciliation with their perpetrators.
Finally, with research question #3, I sought to explore the ways in which Christian adults
affected by the post-election violence of 2007-08 see themselves as capable of engaging
one another towards biblically based forgiveness and reconciliation in times of conflict.
Major Findings
The findings in this study confine to the experiences of the eight participants who
volunteered time and space for the interviews. The reflection of their reports is unbiased.
The eight participants spoke to this researcher in person and consequently an emotional
involvement occurred. I have made very attempt not reflect that part of the experience.
Research Question #1 Findings
Research question #1 set out to investigate how the post-election violence of
2007-08 affected Christian adults with respect to their individual lives and well-being. As
such, the study found that post-election violence of 2007-08 affected the lives of
Christian adults adversely. The effects included loss of property and loss of loved ones,
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particularly spouses and family members. The violence brought about social change
because some participants relocated to other parts of the country while others who lost
homes needed to rebuild.
As shown in the writings of Volf, the post-election violence took a direction of
cleansing, removing unwanted persons by the land’s original owners. Volf discusses “the
deadly logic of the ‘politics of purity’ which advocates for purity of blood” (75). Politics
of purity advocate for a territory free of all others except for a pure community comprised
of the same culture, same language, and where possible, same religion. As discussed
previously, the language must remain pure (74).
Following the 2007-08 elections in Kenya, the resident community of the
Kalenjin simultaneously sought to cleanse the polluters to maintain purity in their
community. Complete cleansing formed part of the goal in the post-election violence,
which P8 described as getting rid of the madoadoa (color spots) from among the local
tribe. As pointed out in the literature review, for the Kalenjin tribe homogeneity is safe;
diversity is corruption (Volf 75). The degree of destruction accompanying the postelection violence may compare to the driving force of cleansing seen in Volf’s
discussion.
In my research, I discovered that the discussions among the Kalenjin bordered the
attitude of cleansing. P8 reported that in the town of Eldoret, the attitude towards the
Kikuyu tribe changed just before the elections and the subsequent announcement of the
presidential results. I found that an unfriendly atmosphere existed among the people.
Some of the victims sensed danger through the behavior of the would-be perpetrators.
Although the tribes in the region coexisted, tension and hostility seemed higher than
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normal during the period prior to and during the election. Both sudden change in attitude
and the mistreatment of the Kikuyu by the Kalenjin tribespeople left deep physical,
social, and emotional wounds. Open rudeness outwardly displayed by destruction of
property characterized the mood of the hour.
At the inception of the violence, torching of houses and destruction of food
storage took center stage. Others participants reported similar experiences. P7 told me
that property belonging to the Kikuyus was the target. Concerning the land on which his
mother lived for all her life, his brothers reported to him the talk around the intention to
occupy the land after the planned eviction of the Kikuyu tribe from their farms.
Progressively, the perpetrators casually informed the Kikuyu tribe that after the elections
the very land they owned would change hands.
After the torching of the homes and destruction of the surrounding property, the
fear, the impending terror, and the displacement of the Kikuyus would have caused them
to leave the area for good. Some of the Kikuyus actually left never to return. Others
returned and revived some of the activities of the past with the challenges and difficulties
that accompany such efforts when starting with meager resources.
The trauma experienced by the victims significantly reduced stamina and morale
to the extent that life will never return to normalcy for them. The lives of the postelection violence victims took a turn for the worse and changed lifestyles, relationships,
and geographical outlook.
The post-violence episodes mentioned in this study bear similarity to the
Ninevites’ behavior. The Ninevites exhibited cruelty and destruction toward Israel,
leaving pain, wounds, and devastation. Gaines discusses the level of evil in Ninevah and
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compares it to other nefarious Old Testament cities, such as Sodom and Gomorrah. She
also notes Jonah’s recognition of Ninevah’s values in opposition to Israel’s and its
oppressive influence.
The subject of cleansing the society draws strength from the setting within which
the tribe concerned is situated. The victims of violence that I interviewed expressed fear
that the issue of eviction sat deeply in the hearts of the resident tribe of the Kalenjin
based on the issue of land ownership and occupation. Therefore, the torching of houses
and food storage barns acted as a vehicle to carry a deeper message of unwanted
occupants of the land purported to belong to the Kalenjin exclusively. One of my
participants, a church minister from the Kikuyu tribe, reported how that prior to the
elections the talk around his area centered on land. During the interview, he told me that
the Kalenjin in his area expressed the opinion that the Kikuyu occupation of the land
topped the agenda at the time. Whether or not the elections favored the Kalenjin, the
verdict remained the same, the eviction of the Kikuyu from the land.
In this study, I was not interested in the historical reasons for the violence.
However, in my interviews the topic clearly emerged. My respondents expressed the
concern that although as a community they lived peacefully, the matter of land
occupation remained like a thorn in the flesh of the host community of the Kalenjin.
Research Question #2 Findings
My research question #2 sought to determine the extent to which the post-election
violence of 2007-08 affected Christian adults in areas of belief and attitude toward
biblically based forgiveness and reconciliation with their perpetrators. The respondents I
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interviewed experienced varied degrees of reactions based on Christian background and
partly based on the extent to which violence affected them.
The initial events presented difficult situations in that many of the people in the
areas affected feared for their lives. Churches of the victims of violence did not find easy
tasks to handle the outcome of the post-election violence. In some cases, the church
leadership distanced themselves from the victims, especially where the victims were
Kikuyus and the leadership was Kalenjin. Both P7 and P8 expressed the same
observation on their part. P3 lamented that the church did not come to stand with the
victims of the Kiambaa church inferno. At least, he hoped, the church would have shown
some solidarity both in the time of imminent circumstances of the fire, and in the burial
ceremony that attracted national and international attention. The behavior of the church
caused P3 to shun church for a while. During the crucial moments of his life when he
needed understanding, comfort, and care, the bishop of the church distanced himself. At
the burial of the loved ones who perished in the Kiambaa church inferno, no one from the
church fraternity attended the funeral service.
Although he began attending another church much later, he maintained no contact
with this former church. Another respondent expressed similar sentiments concerning his
church. After serving the church in a leadership capacity, he expected the church to come
to his aid and provide some measure of consolation. P7 felt abandoned at the time of need
where fellow elders and/or Christian brothers of the church he served as an elder took no
interest in him. For him, the Kalenjin Christians abandoned the Kikuyus at the time and
joined with their own people. This participant expressed some feelings of rejection and
isolation. The church felt so far away at the time of need.
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These sentiments make the process of forgiveness and reconciliation a somewhat
difficult path. Respondents maintained the attitude that the church stands as a key
denominator in the process of forgiveness and reconciliation. However, the church failed
in its responsibility in this regard. The perpetrators and the church stayed aloof and did
not seek forgiveness. The victims remain in anticipation, hoping that someone from the
other side would come and ask for forgiveness. Volf elaborated on Cain’s logic in
relation to Abel. Cain’s attitude rested in his thinking of himself as wronged (79). This
thought pattern compares with the Kenyan situation when one tribe, the Kalenjin,
concluded that Kikuyus wronged them by the presence of the Kikuyu who invaded their
land. Consequently, the Kalenjin felt justified evicting the Kikuyus, and the Kalenjin felt
no need to ask for forgiveness through repentance and reconciliation. The truth of this
evaluation could be determined perhaps in the Truth, Justice, and Reconciliation
Commission (TJRC).
Out of the eight participants I interviewed, two experienced high degree testing of
their faith. The other six all endured, but they experienced difficult challenges of their
faith. As previously discussed, P6 at one point questioned God’s existence and God’s role
in such times as when the victims suffered. At that time, she did not want to talk about
forgiveness at all. Further, that participants lost confidence in the institution of the church
complicates the process of reconciliation.
P1 lamented that the Christian brothers from the Kalenjin who knew of the
planned violence against the Kikuyus remained numb without warning them of the
impending danger. Participants raised many questions in their minds concerning the
Christian brothers and sisters of the Kalenjin tribe, especially because a large number of
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the perpetrators came from the church. The basic observation of P1 is that something
went wrong within the church. She and her family knew some of the perpetrators. Some
from her own congregation participated in the evils done to the community around.
The feelings of the victims concerning post-election violence are comparable to
the questions Jonah asked God concerning his tough assignment to the Ninevites.
Although the comparison may not share the same details and intensity, yet the question of
whether God is aware of the situation on the ground may be comparable. The cities of
ancient Asia executed such atrocities of evil in the history of Israel that the Prophet Jonah
is fully aware. As further shown by Gaines, the values held by Nineveh sit at the opposite
end of the values held by the Israelites, and going to Nineveh for Jonah was like a trip to
hell (82). Similarly, the values of the perpetrators of the post-election violence seemed to
run directly opposite, not only to the victims but also to the values known by the
Christian fraternity of the area prior to the violence.
Those who endured. Some of the victims went through the events of the postelection violence with much endurance. As such, they displayed commendable maturity.
P1 maintained a positive attitude while the situation worsened moment by moment. The
attackers torched their house minutes after the family escaped. P1 strengthened her
family when discouragement encroached so close. She encouraged her husband as he
looked at the gloom of prevailing circumstances. The husband reacted with bitterness as
he recounted the loss of the family. However, P1 reminded him that all the family
remained secure and together despite the loss of property.
When asked about her feelings concerning forgiving the perpetrators, she built her
attitude from these sentiments. First, she said that she did not want to hold to bitterness
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and anger. Second, she expressed willingness to forgive the perpetrators because of the
lessons she learned. Unlike some of the victims, she learned that God’s word is true.
Memories of incidences in the Scripture flooded her mind.
According to Worthington, two types of forgiveness exist. He writes,
“Forgiveness as a decision … [occurs when] we agree to control our negative behavior
[avoidance or revenge] toward the other person and restore our relationship to where it
was before the transgression occurred” (Forgiving and Reconciling 41). When proper
mechanisms play accordingly, in the future time a reduction and or some measure of
elimination of negative feelings should occur. By the time I interviewed P1, some of this
reduction of negative feelings already was already happening in her life.
P7 endured much loss. He was among few who wished to see forgiveness and
reconciliation take place. However, he observed some areas of concern such as the land
issues that still need attention before seeing significant breakthrough on reconciliation.
Those who endured with difficulties. Some of the participants emerged from the
period of post-election violence with difficulties. For them, forgiveness and reconciliation
was an uphill task. Although forgiveness and reconciliation belong together, each
functions separately in order to reach a designated purpose.
In this observation, the post-election violence victims had not arrived to this stage
by the time of the interview. Perhaps the factor of time might be a dynamic to watch. The
post-election violence took place more than four years ago, and certain social-political
circumstances have played into the lives of the victims. Giving time for them to
assimilate the changes might bring better understanding. Because time and effort
comprise part of the process, resolution is not automatic. Reconciliation may or may not
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happen. According to Worthington, reconciliation needs several steps (decide, discuss,
detoxify, and devote) to achieve its end (Just Forgiveness 107).
The offended person possesses the right to decide when and how to reconcile.
Worthington states, “[R]econciliation is something God desires but does not explicitly
require” (Just Forgiveness 107). Further, in Worthington’s observation, where a person
or a situation presents uncertainty or danger, the matter of reconciliation requires a
careful approach. Where a situation presents unsafe reconciliation, the pursuit of such
reconciliation would not bear meaningful fruit.
According to Volf, the process of reconciliation involves several stages of
transformation in the attitude of both the oppressed and the oppressor. Repentance is the
key to this process. Volf denies that oppression and liberation are elements in the process
(104). Instead love is the ultimate goal, not reconciliation or even freedom. Final
reconciliation comes only through the triune God (110).
The circumstances proved heavy for all the participants, and finally, many of
them opted to pursue reconciliation. However, from all the participants, none of the
perpetrators volunteered to apologize or seek reconciliation.
Research Question #3 Findings
In research question #3, I sought to find out ways in which Christian adults
affected by the post election violence in Kenya see themselves capable of engaging one
another towards biblically based forgiveness and reconciliation in times of conflict.
In this study, I discovered that the participants desired to live in peace and
reconciliation with their perpetuators. According to P7, the process will take the hand of
God and the willingness of the members of the other tribe to bring reconciliation. P7
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believed Christians would play a significant role in addressing reconciliation. The
initiative should come from the Christian people. He explained that only when Christians
take the lead and use the word of God can people’s hearts be turned. This participant
expressed his belief that the situation would have been worse but for God who intervened
in the process. He took an initiative to reach the Kalenjin members of the community,
particularly the ones who partook in the violence, and his attempts yielded some fruit.
However, a thorn in the flesh remains concerning the matter of root causes of the
post-election violence. Pursuing the discussion, P7 reiterated that unless the root causes
receive appropriate attention concerning the matter of land in the Rift Valley
reconciliation efforts would not go far. According to participants, most urgent problems
concern the matter of land and the presence of the Kikuyu tribe in the Kalenjin
community. The way to a meaningful process of reconciliation belongs to the church and
its people, according to P7. As a Christian man and a lay leader in the church, P7 sees
hope in reconciliation through God changing the hearts of people.
Some participants expressed concern regarding tribalism. Wamwere, a former
Member of the Kenyan Parliament for Subukia, writes that although ordinarily Kenyans
would conceal their tribal biases, the happenings of the post-election violence spoke of a
different attitude. He notes that the execution of the violence suggested prearrangement
by certain forces. (11). The participants observed some of these facts. By extension of
their experiences, they made certain conclusions concerning the process of forgiveness
and reconciliation.
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Implications of the Findings
In this study, I found out that the need to reevaluate biblical application is greater
in today because of the challenges facing the Christian person of modern times. The
following areas need focused attention.
Regarding tribalism within the church, the pastoral ministry faces challenges in
the areas of discipleship, biblical teaching on God’s community. Several participants
alleged that Christians participated in the post-election violence. As a result, clergy must
consider what went wrong and why.
Furthermore, many participants felt rejected and lonely. The presence and the
participation of the churches to which they belonged remained minimal or completely
absent. Tribal polarization rose to noticeable heights during the post-election violence.
Marginalization and a ganging up against the minority tribe of the Kikuyu took central
stage in the lives of the victims I interviewed. Key elements affecting relationships
among the Kenyan people rest on matters of livelihood. Top on the list is land ownership
and usage. Some of these issues contributed to the brutality of the violence witnessed in
the post-election events of 2007-08:
1. In the interviews, participants described government security providers as lax.
Lack of firm policy protection resulted in the loss of lives of innocent citizens. Further,
the victims of the post-election violence remained unprotected to some extent from the
perpetuators’ attacks and invasion. Respondents lost loved ones and property, and many
had to move to IDP camps. Respondents continue to live in fear for their lives in the
present and remain apprehensive about the future. The mistrust growing out of this
situation leaves a challenge to the government of Kenya with regard to protection of its
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citizens in times of need. Maintenance of law and order is a matter of concern for many
Kenyans involved in the post-election violence. Consequently, participants remain unsure
as to whether any genuine process is available for reconciliation. Even after the violence
quieted, the perpetuators seemed to lack understanding of the need for repentance and the
road leading to forgiveness and reconciliation, as did the church. I found that the cry from
the participants called for reconciliation, yet the platform for the process did not exist for
them to air their deep feelings.
2. The aim of this study concerned a possibility of providing that understanding
and a proactive attitude toward the matters of forgiveness, repentance, and reconciliation.
The concerned parties such as the church and government must not neglect the
responsibility of brokering peace and an active participation in educating the masses.
3. The healing of the wounds caused by the post-election violence and other
social ills will begin when the leaders take the subjects of forgiveness, repentance, and
reconciliation seriously.
4. The interviews conducted in this study reviewed some degree of compromise
among the leadership of the church when dealing with people of other tribes. Such laxity
on the part of church leaders is unacceptable. Knowing what could happen under similar
circumstances, this information will sound a warning and serve as preventative caution.
Limitations of the Study
This study focused on Christian adults directly affected by the post-election
violence to investigate the challenges affecting biblically based reconciliation among
Christians. As a result, this study did not consider those persons who were affected by the
post-election violence but were not Christians. This study overlooked the process
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undertaken by mediation, which ended the violence. By the nature of qualitative research,
a limitation in that regard existed. The post-election violence affected many thousands of
people. However, in this study only eight people were featured in the interview. This
study was also limited in that I did not interview any of the perpetrators of the postelection violence. I sought to understand how the post-election violence affected
Christian adults who directly experienced the violence with regard to matters of
forgiveness and reconciliation.
Unexpected Observations
During the study, especially the data collection, I observed the following:
1. Some of the participants did not want to share details of their post-election
experiences. I had hoped that because the participants experienced the violence, they
would want to help others understand these experiences. Unfortunately, they did not.
2. I observed that in a different setting or in a Truth, Justice, and Reconciliation
Commission forum (TJRC) a lot more that remained in their hearts might come out. The
forum of TJRC presented a picture of hope. The victims hoped that what they shared
would fall on sympathetic and authoritative ears.
3. Much of the concealed information touched on matters of security. The
information included known perpetrators of the post-election violence. Fear seemed
eminent in the respondents’ eyes and spirits that should they divulge the information in
their possession, something bad would happen to them. A certain degree of uncertainty
still existed. The future and well-being of the victims remain unclear. The matter of land
that lay at the heart of the post-election violence is still unresolved for the most part.
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Some of the respondents expressed fear that should they return to the farms, the attackers
would ambush them.
4. The flashback to the scenario of the violence caused much fear among a
number of my respondents. Nearly all the interviews took place on location. The
memories of the post-election violence vividly emerged in a number of interviews.
Recommendations
Several recommendations emanated from the study. My first recommendation
emerges from the participants’ expression that the issue of land and land ownership in
Kenya and especially in the Rift Valley region is of paramount concern. Five out of the
participants I interviewed experienced violence directed toward them due to land-related
issues. During the interview, the neighbors used to intimidate them by saying that after
the elections, the respondents had to return to Kikuyu land. The church must put into
place mechanisms capable of handling matters of land among the people and make
necessary recommendations to the relevant authorities. The provision of freedom of
existence embodied in the constitution must be reenforced in order to make for peace.
The second recommendation relies on the willingness of the Christian churches in
various regions to work together to foster unity and harmony. That believers always
should live by the word of God and seek God’s guidance in every trying moment they
may face in life is not in debate. However, in this study Christians failed to live out that
attitude concretely. The trauma experienced by the victims (and I believe by the
perpetrators) evidenced such challenge that caused the act of living one’s faith in times of
danger difficult.
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I hope the church will take this dissertation and benefit from the understanding of
how the painful atrocities of violence leave ruin in the hearts of people. Consequently, I
hope the church will use this material to introduce a process to prevent violence and deal
with the resulting hurts of violence. Even though reconciliation and forgiveness are the
biblical foundations for restoration, at times some Christians have difficulty to forgive
and live in harmony with those who have wronged them. The teachings of the Bible on
forgiveness and reconciliation come into play here. Christians must reevaluate their lives,
know God’s will, and love the other as the self for the manifestation of true forgiveness
and reconciliation.
My third and final recommendation emerges from the participants’ desire for
reconciliation. Although the participants showed some degree of benevolence in dealing
with issues faced during the post-election violence, I did not record significant materials
from them on reconciliation. I therefore recommend that Christians take frontline
positions in negotiations for peace and reconciliation and show willingness to forgive
those who wrong them. The church must facilitate the process and the means by
providing seminars and peace forums with the affected regions.
Postscript
The matter of post-election violence in 2007-08 remains sensitive in Kenya and
especially in the Rift Valley and with its people. The peaceful election of 2012 depends
on how all parties involved address several issues among affected persons. One such
issue is land. Because Kenya now operates under the new constitution, its implementation
can bring a better foundation upon which the country can operate. The potential for
violence will be reduced significantly if the government will consider the current
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situation of internally displaced people. Reconciliation between tribal groups and
especially among Christian people depends on leaders’ change of heart and mature
handling of victims. The participants I interviewed expressed fear about relationships
among people of other tribes in the midst of the prevailing political climate in Kenya.
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APPENDIX A
QUALITATIVE QUESTIONNAIRE
Introduction
The purpose of this interview is to seek understanding in forgiveness and
reconciliation responses of the Christian adults affected by the 2007-08 post-election
violence.
1. Would you describe what you observed two weeks before the elections of 2007?
2. What are some of the things that happened to you during the election process?
3. Are there others of your family and friends who experienced the same things?
4. In your opinion, did your Christian faith help you or not help you during the postelection violence?
5. How did other Christians in your area respond to you during the post-election
violence period?
6. In what ways would you say that Christians in your area contributed to the events
of the 2007-08 post-election violence?

7. Did some Christians you know commit acts of violence? If so, how well do you
know them?

8. Do you have times when you nurture feelings of revenge? If so, would you seek
revenge if you had an opportunity? Why?

9. How else would you approach the matter of violence from your Christian point of
view?

10.

What other feelings would you want to share to a listening ear?

Thank you for taking time to talk to us.
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APPENDIX B
INFORMED CONSENT FOR THE AUDIOTAPING OF THE INTERVIEW
Date
Dear _____________
I am a Doctor of Ministry participant at Asbury Theological Seminary, and I am
conducting research on the topic of the challenges affecting biblically based
reconciliation among church members after the 2007 post-election violence in Kenya
with a case study of Christian adults over 18 years of age. I am particularly focusing on
individuals directly affected by the post-election violence. For this reason, I invite you to
assist in the study.
Since the matters at hand in the survey are sensitive issues for many church
members, owing to what happened after the elections, I want to assure you that your
responses remain confidential. I do not want to jeopardize your relationships in your
church, so I will not use your name on the interview records. I believe the findings from
this survey will allow me to assist Christian individuals and, where possible, Christian
congregations as they battle with issues of reconciliation and especially as they await
another election. My hope is that churches from around the country will be helped
because you and others like you have taken the time to participate.
Upon the completion of the process in approximately three months, I will destroy
the individual surveys and keep the anonymous data electronically until the approval of
my dissertation. Then I will destroy this data.
Please know that you can refuse to respond to any or all of the questions on the
survey. I realize that your participation is voluntary, and I appreciate your willingness to
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consider being part of the study. Feel free to call or write me at any time if you need any
more information. My number is +XXXXXXXXXX and my e-mail is
matthewsmwalw_a@yahoo.com.
If you are willing to assist me in this study, please sign and date this letter to
indicate your voluntary participation. Thank you for your help.
Sincerely,
Matthews Mwalw’a
I volunteer to participate in the study as described and so indicate by my
signature:
Your signature: ______________________________________________
Date:______________
Please print your name:
___________________________________________________________
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